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As SM lean 


Opening Dua 


All praise is to God (Allah), the Most Merciful (ar-Rahman), the Especially Merciful (ar-Raheem), who is 
the King (al-Malik), the Pure (al-Quddus), the Source of Peace (as-Salam), the Granter of Faith (al- 
Mumin), the Guardian (al-Muhaymin), the Exalted (al-Aziz), the All-Compelling (al-Jabbar), the Proud (al- 
Mutakabbir), the Creator (al-Khaliq), the Maker (al-Bari), the Fashioner of Forms (al-Musawwir), the Ever 
Forgiving (al-Guffar), the Severe (al-Qahhar), the Bestower (al-Wahhab), the Provider (al-Razzaq), the 
Opener (al-Fattah), the All-Knowing (al-Alim), the Restrainer (al-Qabid), the Expander (al-Basit), the 
Hearing (al-Sami), the Seeing (al-Basir), the Judge (al-Hakam), the Just (al-Adl), the Gentle (al-Latif), the 
All-Aware (al-Khabir), the Forbearing (al-Halim), the Magnificent (al-Azim), the All-Forgiving (al-Ghafur), 
the Grateful (al-Shakur), the High (al-Ali), the Great (al-Kabir), the Preserver (al-Hafiz), the Nourisher (al- 
Muqit), the Reckoner (al-Hasib), the Majestic (al-Jalil), the Beautiful (al-Jamil), the Generous (al-Karim), 
the Watcher (al-Raqib), the Responder (al-Mujib), the Embracing (al-Wasi), the Wise (al-Hakim), the 
Loving (al-Wadud), the Splendorous (al-Majid), the Resurrector (al-Baith), the Witness (al-Shahid), the 
Truth, the Real (al-Hagg), the Clarifier (al-Mubin), the Trustee (al-Wakil), the Strong (al-Qawi), the Firm 
(al-Matin), the Friend (al-Wali), the Praised (al-Hamid), the Enumerator (al-Muhsi), the Originator (al- 
Mubdi), the Returner (al-Muid), the Giver of Life (al-Muhyi), the Giver of Death (al-Mumit), the Alive (al- 
Hayy), the Self Sustaining (al-Qayyum), the Finder (al-Wahid), the Uniquely One (al-Ahad), the Self 
Sufficient (al-Samad), the Powerful (al-Qadir), the Potent (al-Muqtadir), the Giver (al-Muqaddim), the 
Keeper (al-Muakhkhir), the First (al-Awwal), the Last (al-Akhir), the Outward (al-Zahir), the Inward (al- 
Batin), the Kind (al-Barr), the Accepter of Repentance (al-Tawwab), the Avenger (al-Muntagim), the 
Pardoner (al-‘Afu), the Clement (al-Rauf), the Owner of all Sovereignty (al-Malik al-Mulk), the Possessor 
of Majesty and Generous Giving (Dhu’l Jalal wa’l Ikram), the Protector (al-Waali), the Transcendent (al- 
Muta’ali), the Impartial (al-Mugsit), the Gatherer (al-Jami), the Unneedy (al-Ghani), the Enricher (al- 
Mughni), the Harmer (al-Darr), the Benefiter (al-Nafi), the Light (al-Nur), the Guide (al-Hadi), the 
Incomparable Originator (al-Badi), the Subsistent (al-Baqi), the Inheritor (al-Warith), the Guide to the 
Right Path (al-Rashid), and the Patient (as-Sabur). May peace and blessings be upon God’s final prophet, 
Muhammad & (the most praised one), who is Ahmed (the most praiseworthy of those who praise 
Allah), Hamid (the only one who is given the ability to praise and give thanks to Allah), Mahmud (the 
praised one), Mahi (the annihilator of the darkness of faithlessness and heedlessness), Aqib (the 


successor of all the prophets; the final prophet), and TaHa (the purifier and guide) (Bayrak and ibn ‘Ali 
ibn al-'Arabi), and upon his companions, Abu Bakr as-Saddiq t (The Veracious), who said “Our abode is 
transitory, our life therein is but a loan, our breaths are numbered, and our indolence is manifest”, Umar 
bin al-Khattab t, who said “Retirement (‘uzlat) is a means of relieving one’s self of bad company”, 
Uthman bin Affan x, the friend (Khalil) of God, and ‘Ali bin Abi Talib zq, the final Caliph and the Shaykh of 
the Awliya (Saints), and upon his family, Hasan bin ‘Ali 4de aul å>), who said “See that you guard your 
hearts, for God knows your secret thoughts”, Hussain bin ‘Ali 4c aul daz), the martyr of Karbala who 
said “Thy religion is the kindest of brethren towards thee”, Zayn al-Abidin dede aul de>), who was brought 
before Yazid—who some curse—like Moses v was before the Pharoah, Abu Jafar Muhammad bin ‘Ali bin 
Husain al-Baqir 4c aul daz), who said “Anything that diverts thee from contemplation of the Truth is 
thy taghut”, and Abu Muhammad Jafar bin Muhammad Sadiq 44e al daz), who said “Whoever knows 
God turns his back on all else” (al-Hujwiri). Realize that knowledge is derived from three sources: sound 
senses, which is what is perceived by the faculties of sight, smell, and such; true narration, such as 
knowledge of foreign countries and previous nations (whose existences cannot be known by any other 
means); and reason, such as the understanding that a whole is greater than a part; and realize that to 
reject any of these sources of knowledge is an absurdity (al-Taftazani and al-Nasafi, ACommentary on 
the Creed of Islam) (al-Maturidi). The Saint (Wali) Saadi Shirazi o, 4! (43 wrote in his Gulistan: 


“The world, my brother! will abide with none, 

By the world’s Maker let thy heart be won. 

Rely not, nor repose on this world’s gain, 

For many a son like the she has reared and slain. 

What matters, when the spirit seeks to fly, 

If on a throne or on bare earth we die?” (M.-D. S. Shirazi). 


So learn, as al-Ghazali de aul dez), al-Maturidi 4de aul de>), and the mutakalimun have proven, that the 
originator of the universe is that existence which must necessarily exist (Wajib ul-Wujud), who is self- 
subsistent, existing through itself, not through another, and then realize the futility in engrossing 
yourself in all that is temporary and ending so that you may see the value in that which is eternal, never- 
ending, which is none other than The One (al-Ahad) who is the independent creator of every entity that 
is dependent on another entity. Lastly, know that the creed of the ones who submit to God can be 
summarized with one Surah (Quranic Chapter) and one Tradition from the Prophet p (Hadith): 


Surah Ikhlas, 
“Say: He, Allah, is One. 
Allah is He on Whom all depend. 
He begets not, nor is He begotten. 
And none is like Him” (Allah, The Koran). 


and the Hadith of Jabriel as recorded in Sahih Bukhari, 


“Narrated Abu Huraira: One day while the Prophet (geleg 4de aul te) was sitting in the company 
of some people, (The angel) Gabriel came and asked, "What is faith?" Allah's Messenger (de 
plug dde aul) replied, 'Faith is to believe in Allah, His angels, (the) meeting with Him, His 
Apostles, and to believe in Resurrection." Then he further asked, "What is Islam?" Allah's 
Messenger (plug dde aul ee (replied, "To worship Allah Alone and none else, to offer prayers 
perfectly, to pay the compulsory charity (Zakat) and to observe fasts during the month of 
Ramadan." Then he further asked, "What is Ihsan (perfection)?" Allah's Messenger (4de alll bo 
els) replied, "To worship Allah as if you see Him, and if you cannot achieve this state of 
devotion then you must consider that He is looking at you." Then he further asked, "When will 
the Hour be established?" Allah's Messenger (plug auc aul te) replied, "The answerer has no 
better knowledge than the questioner. But | will inform you about its portents. 1. When a slave 
(lady) gives birth to her master. 2. When the shepherds of black camels start boasting and 
competing with others in the construction of higher buildings. And the Hour is one of five things 
which nobody knows except Allah. The Prophet (plus 4de aul (te) then recited: "Verily, with 
Allah (Alone) is the knowledge of the Hour--." (31. 34) Then that man (Gabriel) left and the 
Prophet (plug 4de ùl (te) asked his companions to call him back, but they could not see him. 
Then the Prophet (plug ae aul (te) said, "That was Gabriel who came to teach the people their 
religion." Abu ‘Abdullah said: He (the Prophet) considered all that as a part of faith” (Sahih al- 
Bukhari 50 - Book 2, Hadith 43). 


May God set us upon the straight path, wherein we may know Him through the manifestations 
(tajalliyat) of His attributes, worship Him as if we are seeing Him, and attain sincerity and uprightness in 
this life. There is no strength or power save God. 


Dhat, Asma, and Sifat 


All praise is to God, the Lord of the World, the Uniquely One, who is the First without firstness 
and the Last without lastness, whose Knowledge encompasses all things and who imbued His creation 
with Wisdom, and may peace and blessings be on God’s final prophet, Muhammad, his companions, and 
family. 


“There is an absolute Creator and Annihilator of everything and His name is Allah” 
(Moradabadi). 


It is impossible to believe in God without having any knowledge of God, or understanding what 
is meant by the term “God”. God is the Necessary Existent whose Essence (Dhat), Names (Asma), and 
Attributes (Sifat) are understood through both reason and revelation. The modality of His Essence (Dhat) 
is fundamentally unknowable to creation, and any knowledge about His Essence (Dhat) is through the 
negation of things His Essence cannot be, and through revelation, such as knowing that His Essence is 
eternal, as opposed to being temporary—since temporality would be ascribing His Essence with a 
property of an originated body, thus making His existence possible, not necessary. Other important 
examples would be God being All-Knowing, therefore He cannot be attributed with something of 
ignorance, and God being All-Powerful, therefore it is not possible for Him to have His ability restricted. 
He cannot be within His creation, so He is atemporal and not confined to spatial dimensions, as al-Hakim 
al-Samargandi ade AU! dam) says: 


“He must not ascribe to God location, nor speak of His presence, nor of His coming and going, 
nor describe Him by anything resembling created things” (Al-'Omar). 


This stance that God is completely outside of creation is a categorical affirmation of God's 
transcendence above the properties of the observable world, thus creating a fundamental distinction 
between the conceptualization of God in Islam and the conceptualization of God in other religions. In 
Islam, God cannot be the same as the observable world in any way. He cannot have human emotions, 
physical limbs, or any limitation. In short, any conceptualization of God that ascribes to Him a quality of 
creation would not be God in Islam. 


Although names can indicate an object being referred to, and attributes can indicate a quality 
that an object possesses (Al-Qudat)!, His names (Asma) and attributes (Sifat) both ultimately indicate 
aspects of God of which humans have some perception, such as God being named The Creator (al- 
Khaliq) and God creating creation, but the names do not indicate some entity distinct from God. The 
names and attributes of God are the primary way by which we know God, since they explain His 
relationship with the universe in general and human beings in particular. The eternal attributes of God 
are Power (Qadir), Knowledge (Alim), Life (Hayy), Speech (Mutakallim), Will (Murid), Hearing (Sami), 
Seeing (Basir), and Creating (Takwin) (al-Maturidi) (al-Taftazani and al-Nasafi, A Commentary on the 
Creed of Islam). God’s attributes are not limited to these eight (al-Maturidi), and all of His attributes are 


1 Imam al-Huda Abu Mansur al-Maturidi 4de öl daz) held that the names and attributes are synonymous. 
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pre-eternal (al-Ushi) (al-Maturidi), meaning, for example, that He was The Creator before creating 
anything. His attributes are (correctly) said to be neither Him nor other than Him, indicating that they 
are that which subsist in His essence, as al-Taftazani dude Ail doy explains, “Of necessity nothing can be 
said to be an attribute of something unless it subsists in that something” (al-Taftazani and al-Nasafi, A 
Commentary on the Creed of Islam). He further says, “...that is, the attributes of Allah are not His 
essence itself nor are they other than it. This implies neither the eternity of that which is other than He 
nor the plurality of eternals” (al-Taftazani and al-Nasafi, ACommentary on the Creed of Islam). Ayn al 
Qudat op. aul „48 provides a similar explanation when he says: 


“When viewed from the perspective of God’s essence, the divine attributes are the essence 
itself. But they are other than it when viewed from the perspective of existence into multiple 
divisions” (Al-Qudat). 


The apparent plurality found in the attributes is due to the different relations created things have with 
God, therein indicating different aspects. However, these aspects all refer back to the Necessary 
Existent, since they are attributes that God possesses which subsist in His essence (Al-Qudat) (al-Ushi) 
(al-Taftazani and al-Nasafi, A Commentary on the Creed of Islam). And to God is our return. 


The Intellect Points to Allah's ® 


Existence 


All praise is to God, the One who is truly Powerful, whose Knowledge encompasses all that He 
created, since He is the Creator who is Living, free of defects, and whose Will is manifest. May peace and 
blessings be upon His final prophet—the best of mankind—Muhammed, his companions, and his 
family—who are guiding stars in the night sky. 


Realize that bodies which are existent exist due to some preceding existent bringing about the 
conditions for the present existent to exist—the rejection of this entails an absurdity, namely that 
existents would exist without any conditions being met to bring about their existence. Imam al-Huda 
Abu Mansur al-Maturidi 4de dl åa> further defends this point from the perspective of change. 


“In addition, all things in the Universe, through force, are affected by a variety of changes, and 
these changes that affect them do not exist by themselves and cannot exist without [the 
Universe]. This proves that each of them is also in need of the other, [i.e. substance and being 
affected by change are interdependent]. So, it cannot exist by itself when it needs something 
other than itself to exist” (al-Maturidi). 


The footnote, by Sulaiman Ahmad, clarifies this excerpt saying, “Imam Maturidi argues that the 
accidents in the world continue to change, from rest to motion, separated thing amalgamating etc, and 
that it is not possible for things to change autonomously. For example, the colour of a shirt doesn’t 
change by its own volition” (al-Maturidi). Abu Mansur al-Maturidi 4c ail! 4s>) continues, 


“Furthermore, if it could exist of its own accord and would remain [in existence] by itself, then it 
would remain in the same [unchanging] state. Since this does not happen [as the Universe is 
subject to change], then we know this change is by something other than itself. 


If it is [kept in existence] of its own accord, then its [existence] occurs by itself after it has come 
into existence, which signifies it did not come into existence by itself. Because it [either] came 
into existence through [the action of] something else, or it already [existed] by itself. But how 
can something bring itself into existence before existing? Then it would be necessary that a non- 
existent thing is acting, which is impossible” (al-Maturidi). 


The series of existent bodies, defended above, creates a situation where there is an infinite series of 
existents, traversal of which is impossible, making the existence of the present impossible. This is an 
absurdity indicating that such a series is rationally impossible, and that such a series must terminate at 
an existent which is necessary, not possible—possible indicating an existent which exists only after the 
conditions which bring about its existence are met. This means that the existent at which the series 
terminates cannot have the same properties as the existences which are only possible, such as, but not 
limited to, having parts, limits, dimensions, and being subject to change. This is because sharing 


properties with possible existents would likewise make the described existent a possible existent. If a 
property of possible existents is attributed to the Necessary Existent, then we have failed at describing 
the Necessary Existent and merely described another possible existent—meaning that it is impossible 
for the properties of possible existents to be attributed to the Necessary Existent. From here, certain 
properties can be rationally attributed to the necessary existent, similarly to what al-Taftazani ail doo) 
ale says. 


“He has attributes/inasmuch as it has been established that He is Knowing, Living, Powerful, and 
so on. It is known that each of these attributes points to an Idea superadded to what is 
understood by the term ‘the Necessarily Existent’...” (al-Taftazani and al-Nasafi, ACommentary 
on the Creed of Islam). 


However, this will be discussed elsewhere, since this section is to prove the existence of an existent 
whose existence is necessary and not possible. Alhamdullilah ala kulli haal. 


Prophets and Prophethood 


All praise is to God, the Merciful, the Wise, who in His Wisdom sent prophets to mankind as 
blessed exemplars who lead us to Him, the One, and warn us of the folly of turning away from Him and 
His signs. May peace and blessings be on His final prophet Muhammed—for whom all was created—and 
on his companions and family—who are like the stars in the night sky, guiding us along the path of unity. 
The prophets are those who have been granted the greatest ranks and the greatest closeness to God. 
They are infallible, never sinning, live in a constant state of obedience, and teach mankind about our 
creator, so that we may know Him and worship Him. The prophets are divided into two categories: Nabi 
and Rasul. It says in Bad’ al-Amali: 


“It is obligatory and compulsory to accept all Messengers 
And the honourable Angels; they, of immense grace” (al-Ushi). 


Translating the distinction between Nabi and Rasul as Prophet and Messenger, the translator 
comments: 


“Also includes Prophets, even if only Messengers are mentioned in this line. Prophets [nabiy, 
anbiya’a] are humans who receive Revelation [wahy] even if they are not commanded to deliver 
the message; but Messengers [rasul, rusul] are Prophets who are commanded to deliver the 
Divine Message to people and to invite them towards Islam.” 


There are twenty-five prophets listed in the Quran. 
Adam v 
Nuh (Noah) v 
Ibrahim (Abraham) v 
Ismail (Ishmael) v 
Ishaq (Isaac) v 
Yaqub (Jacob) v 
Yusuf (Joseph) v 
Musa (Moses) v 
Harun (Aaron) v 
Shuayb v 
Lut (Lot) v 


Hud v 
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Dawud (David) v 
Sulaiman (Solomon) v 
Ayyub (Job) v 
Zakariyyah (Zechariah) v 
Yahya (John) v 

Ilyas (Elijah) v 

Al-Yasa (Isaiah) v 
Yunus (Jonas) v 

Idris (Enoch) v 

Dhu'l Kifl (Ezekeil) v 
Salih v 

Isa (Jesus) v 
Muhammad p 


The first prophet was Adam v, who was created from the earth without parents, lived in the garden, and 
was cast down to this world without having sinned. The final prophet was Muhammad p, who is the best 
of mankind and the beloved of God. 


“The Peace of God be upon him and his Posterity! 

So long as the tongue is fixed in the mouth, 

May the praise of Muhammad be a source of delight. 

The beloved of God, the most exalted of Prophets, 

Whose pillow is the glorious firmament. 

The earth-conquering horseman with his chestnut Burag, 

Which passed beyond the palace of the cerulean portico!” (M.-u.-D. S. Shirazi). 
Al-Ushi ade ail do>), in Bad’ al-Amali, confirms this. 

“The Seal of Messengers at the forefront of pre-eminence 

The Prophet from the Hashimi clan; the most handsome. 

He is the leader of all Prophets, without contention 


The Crown of the elect, the immaculate without a doubt” (al-Ushi). 
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The total number of prophets, however, is unknown, and it is safest to avoid ascribing a certain, fixed 
number to them, as al-Nasafi 4de aul dos) Says. 


“A statement of their number has been handed down in several traditions, but it is preferable 
not to limit their number in naming them, for Allah said, ‘Of some of them we have told thee 
their stories, and of others we have not’ (Qur’an 40:78). And there is no security in a statement 
of their number against there being entered in some who are not among them, or of there being 
excluded some who are of them” (al-Taftazani and al-Nasafi, A Commentary on the Creed of 
Islam). 


The prophets bring miracles as proof of their truthfulness. While their upright conduct and adherence to 
God’s commands are indicative of their exemplarily piety and devotion, miracles show that their claim of 
being sent by God to mankind is true. A miracle is an actual event which does something that is 
categorically impossible according to the laws that govern the universe. This proves prophethood since 
only the entity which governs the laws of creation could usurp them. 


“with evidentiary miracles (al-mu’jizat) which contradict the customary way of things/Mu’jizat is 
the plural of mu’jiza and it is something that appears contrary to the customary way of things 
(al-‘ada) at the hands of one who claims the office of prophet, [and it happens] in such a way 
that those who deny are unable (yu’jizu) to do the same thing that he does when they compete 
with him. For if he were not aided by the miracle it would not be necessary to accept the 
statement of the prophet, nor would the veracious man be clearly distinguished from the false 
in claiming the office of Messenger” (al-Taftazani and al-Nasafi, ACommentary on the Creed of 
Islam). 


Creating a camel from stone, turning a raging fire into a garden, resurrecting the dead, and splitting the 
moon are examples of miracles performed by prophets. All of these happened in actuality, and not in 
metaphor. However, one must not make the mistake of believing that the prophets themselves have the 
strength and power to perform miracles on their own—there is no strength or power except for God— 
rather, the miracles are created by God for His prophets. 


“O Prophet, shining like a lonely gem, 
The fairest of Heaven’s highest diadem, 


Look on men’s need and intercede for them. 


Thou art the veil through which the light doth shine, 
Nay, thou thyself the very torch divine— 
Naught else behold these dazzled eyes of mine” (Zeb-un-Nissa). 


May peace and blessings be on Muhammed (who is the best of creation!), his family, and his 
companions. Hasbunallah wa ni’am al wak’il. 
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A Summary 


All praise is to God, the Merciful, the Compassionate, and may peace and blessings be on 
Muhammad, his companions, and family. What has been established so far is that God is the Necessary 
Existent (Wajib ul-Wujud), because, by reason, He must exist and cannot not exist, otherwise there 
would be an infinite regress, and an infinite series of actual events makes it impossible for the present to 
exist. We all realize the present exists, so an infinite regress cannot be true. This means the alternative, 
that the series ends at an entity which was not originated, must necessarily be true. In order for this 
existent to be necessary, and not possible, it must not have the properties, or attributes, of possible 
existents. This indicates the Necessary Existence cannot be dependent on anything, cannot be spatial, 
temporal, subject to change, etc. The attributes of the Necessary Existence which can be known 
rationally are Power (Qadir), Knowledge (Alim), Life (Hayy), Soeech (Mutakallim), Will (Murid), Hearing 
(Sami), Seeing (Basir), and Creating (Takwin). Once it is confirmed that the Necessary Existence is the 
entity which brought into existence every possible existent, then it follows that the Necessary Existence 
must have the power to bring about possible existents. He, the Necessary Existence, is therefore 
attributed with Power. Given that it can be reasoned that possible existents do not necessarily need to 
be in the form or arrangement they are in, and could conceivably be formed or arranged differently, it 
follows that the Necessary Existence, which has the power to actualize these possible existents, chose to 
actualize them in the way we now observe them, instead of another possible way which we can imagine. 
This means that the Necessary Existence made a choice between possibilities, thus indicating that the 
Necessary Existence has a Will. It then follows that in order to choose and actualize possibilities, the one 
making the choice and bringing the decision into existence must know about the choices and 
understand every detail of their existence. This indicates that the Necessary Existence has Knowledge, 
and that His Knowledge must encompass everything—meaning He has knowledge of all of creation. It 
follows from having Knowledge of all of creation, and having Power over all of creation, that the 
Necessary Existence must be aware of what is spoken by creation, and must be aware of the movements 
and actions creation does. Knowledge of these things are attributed to the Necessary Existence with the 
attributes Seeing and Hearing—He, the Necessary Existence, must know about everything that can be 
heard and everything that can be seen. The Necessary Existence is attributed with Speech, because the 
opposite of Speech is muteness, which, if attributed to the Necessary Existence, would be a defect 
indicating inability, and the one who has inability lacks power. It is established that the Necessary 
Existence is attributed with Power, so a defect contradicting this attribute is impossible, therefore He is 
attributed with Speech. When we look at the attributes that have been established so far, we can say 
that it is impossible to conceive that they could possibly subsist in something which is dead, for the dead 
are powerless and are unable to speak or hear. Therefore, it follows that the Necessary Existence must 
be Living, or Alive. Lastly, Creating, or being the Creator, is known by the Necessary Existence’s relation 
with possible existents. Every possible existence was chosen to exist in the way it exists due to the 
Necessary Existence’s Will, and was actualized by the Necessary Existence’s Power. Choosing to 
actualize an entity a certain way then bringing about said entity’s existence is synonymous with the term 
“creating”, so it follows to attribute this to the Necessary Existence. It should be understood that these 
are what are attributed to the Necessary Existence which is being affirmed in these articles. The 
attributes, however, are not limited to the ones listed, and can be expanded based on textual evidence 
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(from the Quran and Hadith), and understood through reason. All of the Names of God (Asma) indicate 
Attributes (Sifat) which can be ascribed to God, and indicate different ways in which the creation views 
or interacts with the Creator. 


There are three epistemological principles by which things can be known: Sound Senses, The Intellect 
(Reason / Aql), and True Narration. Rejecting Sound Senses would result in your inability to know if 
anything outside of your mind exists. Rejecting the Intellect is impossible since such a rejection requires 
the use of the intellect, and by using the intellect you confirm its validity. Rejecting True Narration would 
mean that you cannot confirm any information you are told; so, you would not be able to reply to this 
article, or even acknowledge it exists, without accepting True Narration. 


The prophets are infallible, and they bring evidence of their prophethood with miracles which defy the 
normal order of the universe. Preaching monotheism (tawhid) and obeying the rules God prescribes 
with sincerity and piety indicates their uprightness, but the performing of a miracle proves their 
truthfulness with regards to their claim of prophethood. The prophets performed miracles as proof of 
their station of prophethood, including the final prophet Muhammed p. There is no strength or power 
except for God. 
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Further Reading 


All praise is to Allah 2, Lord of the Worlds. He encompasses all things in His Knowledge, and His 
Mercy is an endless ocean which is enjoyed by and offered to His creation without exception, and we 
are invited to His Compassion by His Eternal Speech which unravels the vision of creation before the 
heart of the seeker, ensnaring his heart in the witnessing of His Majesty and Beauty until the slave’s 
being is absolved of everything other than Him, and is made to be like Nuh v, and sees existence 
through the eyes of annihilation after the ocean of His Oneness scatters the mountains of infidelity and 
worldly attachments by witnessing His Manifestations, as Musa v did, so that the Light may resurrect his 
soul from the depths of illusions and vanity, just as Isa v raised the dead and led his believing followers 
to eternal life—la ilaha ila Allah! May peace and blessings be on Muhammad—Allah’s final messenger, 
for whom all of creation was actualized—and upon his companions and family, who are upright guides 
directing us to acquiring knowledge of the Merciful’s Oneness—Muhammad Rasool Allah! 


As it says in the Hadith of Jabriel, this religion of submission to the Creator can be divided into three 
categories: Imaan, Islam, and Ihsan. Imaan refers to theology or creed; “aqidah” in Arabic. Islam refers 
to the rules prescribed by God and taught by His prophet which relate to ritual acts of worship and 
obedience to His command, also referred to as jurisprudence, figh, furu ul figh, etc; sometimes called 
“sharia” (sharia translates to “law”, so it can be understood to refer to “the law of God”) in Arabic. Ihsan 
refers to piety, or more accurately, excellence. This means worshipping God out of obedience and 
devotion, with the desire for the rewards of paradise and the desire to escape the punishments of hell, 
as opposed to worshipping God out of social convention, or out of compulsion from people. Ihsan 
(Excellence) is sometimes referred to as Tasawwuf, Ikhlas (meaning Sincerity), Sufism, or mysticism. The 
following is a list of English language resources for learning Islam, which is roughly organized by these 
three categories. It should also be known that there are different schools (madhabs) of creed and 
jurisprudence, and different paths (tariqas) of Ihsan/Tasawwuf. All of the ones listed are valid in 
Sunnism. 


Imaan (Aqidah, Creed, or Theology) 


All: 


The text Aqidah at-Tahawiyyah by Imam Tahawi 4c AU! dom) is accepted as authoritative by all Sunnis, 
and is used by every school of creed (henceforth referred to as madhab). Hamza Yusuf translated the 
text as “The Creed of Imam Al-Tahawi”. 


Madhab: Maturidi: 
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(The Maturidi madhab is a continuation of the theological tradition of Imam Abu Hanfia ads al doo), It 
was established in Samarqand, modern day Uzbekistan, by Imam Abu Mansur al-Maturidi dede aul daz), 
who was known for his asceticism. Al-Maturidi ade ail! de>) likely never adhered to any other madhab, 

and saw faith and reason as complimentary.) 


“Imam Abu Hanifa’s Al-Figh al-Akbar Explained” by Abu ‘l-Muntaha al-Maghnisawi, with Selections from 
‘Ali al-Qari’s Commentary, Including Abu Hanifa’s Kitab al-Wasiyya, Compiled and Translated with an 
Introduction by Abdur-Rahman ibn Yusuf 


“Bad’ al-Amali English Translation of a Classical Text on Sunni Creed” by Imam Ali al-Ushi, Translation 
and Footnotes by Abu Hasan 


“Al-Figh Al-Absat” by Imaam Abu Haneefah, Translated by Muhammad Huzaifah ibn Adam al-Ebrahim 


“Imam Al-Tahawi’s Creed of Islam an Exposition” by Abu Hafs Siraj al-Din al-Ghaznawi, Translated and 
Annotated by Amjad Mahmood 


“A Commentary on the Creed of Islam Sa’d al-Din al-Taftazani on the Creed of Najm al-Din al-Nasafi” 
Translated with Introduction and Notes by Earl Edgar Elder 


“An Introduction to Islamic Theology Imam Nur al-Din al-Sabuni’s Al-Bidayah fi usul al-din” Translation 
and Annotation by Faraz A. Khan, Foreword by Hamza Yusuf Hanson 


“The Doctrines of the Maturidite School with Special Reference to As-Sawad Al-A'zam of Al-Hakim As- 
Samarqandi” by Faroug ‘Omar ‘Abd-Allah Al-‘Omar 


“The Book of Monotheism Kitaab At-Tawheed: God and the Universe A Manual of Sunni Theology” by 
Shaykh Abu Mansoor al-Maturidi, Translation and Commentary by Sulaiman Ahmed 


“Roots of Synthetic Theology in Islam A Study of the Theology of Abu Mansur Al-Maturidi (d. 333/944)” 
by Mustafa Ceric 


Madhab: Ashari: 


(Founded by Abu Hassan al Ashari dede aul å>), a theologian who followed the Mutazila madhab until he 
became disillusioned with them and founded his own school, which sought ways to balance faith and 
reason, in opposition to Mutazila doctrines.) 


“Al-Kharida Al-Bahia An Abridged English Commentary” from Keys to the Unseen 


“Introduction to Islamic Creed Risalat fi Ilm al-Tawhid” Compiled by Imam Ibrahim al-Bajuri, Translation 
and Notes by Rashid Jameer 
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“The ‘Aqidah of Tuan Guru” Translated by Auwais Rafudeen; also called Umm al Barahin, The Sanusi 
Creed, or Sanusiyyah. 


“Aqidah al-Awam Arabic Text with English and Urdu Translation” by Shaykh Admad al-Marzugi, 
Translation and Notes by Abu Hasan 


“A Refined Explanation of The Sanusi Creed The Foundational Proofs” by Shaykh Sa’id Foudah, Foreword 
by Shaykh Galal al-Jihani, Translated by Abdul Aziz Suraqah 


“A Commentary Upon the Creed of Imam Al-Dardir” Translation & Commentary by Siddiq Adam Mitha, 
Forewords by Shaykh Walead Mosaad & Shaykh ‘Abd al-Rahman al-Sha’ar 


Ihya ulum al-din The Revival of the Religious Sciences” by Abu Hamid al-Ghazali; Fons Vitae has English 
translations of most, or all, of the text. 


“The Incoherence of the Philosophers A Parallel English-Arabic text translated, introduced, and 
annotated by Michael E. Marmura” by Al-Ghazali 


“A Guide to Conclusive Proofs for the Principles of Belief Kitab al-irshad ila qawati al-adilla fi usul al- 
I’tiqad” by Imam al-Haramayn al-Juwayni, Translated by Dr Paul E. Walker, Reviewed by Dr Muhummad 
S. Eissa 


“Nature, Man and God in Medieval Islam ‘Abd Allah Baydawi’s text Tawali’ al-Anwar min Matali’ al-Anzar 
Along with Mahmud Isfahani’s commentary Matali’ al-Anzar, Sharh Tawali’ al-Anwar” Edited and 
Translated by Edwin E. Calverley and James W. Pollock 


Madhab: Athari: 


(Attributed to Imam Ahmed bin Hanbal 44e dl de>) and the companions of the prophet, the Athari 
madhab focuses predominantly on revelation, and generally shuns philosophy and debate. Ahmed bin 
Hanbal 4de ail åa> was famously jailed and lashed by the Mutazila for refusing to say that the Quran is 
created.) 


“Early Hanbali Creeds” Translated by Christopher Melchert; also called “Eight Early Hanbali Creeds 
Translated”. 


“Hashiyah Al-Muwaffag Ala Lum’ah Al-Muwaffag A commentary on Lum’ah al-l’tiqad of Imam Muwaffag 
al-Din Ibn Qudamah al-Magdisi” by Shaykh Muwaffaq al-Din Yusuf bin Sadiq al-Hanbali, Compiled and 
edited by Musa Abu Khuzaymah (Al-Madrassah Al-Hanbaliyyah) 


“The Attributes of God Daf’ Shubah al-Tashbih bi-Akaff al-Tanzih” by Abd al-Rahman ibn al-Jawzi 


“Sufficient Provision for Seekers of the Path of Truth (Al-Ghunya li-Talibi Tariq al-Haqq)” by Shaikh Abd 
Al-Qadir Al-Jilani, Volumes 1-5, Translated by Muhtar Holland; This text covers fiqh, aqidah, and 
tasawwuf. 


17 


Islam (Figh or Jurisprudence) 


Madhab: Hanafi: 

(Founded by Abu Hanifa ads ail äa> and strongly associated with the Maturidi madhab, the Hanafi 
methodology tends to be nuanced and complex, and Hanafis hold multiple opinions contrary to the rest 
of the madhabs. The Ottoman and Mughal empires followed this madhab, which likely contributed to 
the relative prevalence of Hanafi texts in English.) 


“Commentary on the Initiation of Abu Laith as-Samarqandi A Commentary on the Primer in the Hanafi 
School by Qadi Zadah” by Abu Laith as-Samargandi, Translated by Arfan Shah al-Bukhari 


“The Beginner’s Gift” by Imam Ibrahim bin Hasan al-Mulla with Commentary Based on Explanatory 
Notes of Shaykh Yahya bin Muhammad al-Mulla; also called “Tuhfat ul Mubtadi”. 


“The Seekers’ Aid in Upholding the Religious Duties A Manual on Creed and Hanafi Fiqh” by Shaykh Abd 
al-Ghani al-Ghunaymi al-Maydani, Translated and Annotated by Amjad Mahmood 


“Absolute Essentials of Islam Faith, Prayer, & the Path of Salvation According to the Hanafi School” 
Compiled by Faraz Fareed Rabbani based on Shaykh Amin Jundi’s Islah ‘Ilm al-Hal 


“Islamic Guide to Sexual Relations” by Muhammad ibn Adam al-Kawthari 


“Munya-tul-Musalli and Ghunya-tul-Mubtadi (Wish / desire of the praying person and sufficient for the 
student)” by Imam Muhammad Ibn Sadid-ud-Din Muhammad Al-Kashgari (705H) 


“Maragi ‘l-Sa’adat Ascent to Felicity A Manual on Islamic Creed and Hanafi Jurisprudence” by Abu ʻl- 
Ikhlas al-Shurunbulali, Author of Nur al-ldah, Translation, Notes and Appendices by Faraz A. Khan 


“Nur al-ldah The Light of Clarification” by Hasan Shurubulali, A Translation of Nur al-ldah a Classic 
Manual of Hanafi Law, Translated from the Arabic with Commentary and Notes by Wesam Charkawi 


“The Mukhtasar al-Quduri of Imam Abu’l-Husayn Ahmad Ibn Muhammad Ibn Ahmad Ibn Ja’far Ibn 
Hamdan al-Baghdadi (362 AH — 428 AH) A Manual of Islamic Law According to the Hanafi School” 
Translated from the Arabic with Introduction and Notes by Tahir Mahmood Kiani 


“Muslim Conduct of State Being a Treatise of Muslim Public International Law, Consisting of the Laws of 
Peace, War and Neutrality, Together with Precedents from Orthodox Practic and Preceded by a 
Historical and General Introduction” by Muhammad Hamidullah (of the Faculty of Law, Osmania 
University) Hyderabad-Deccan 
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Madhab: Maliki: 


(Founded by Imam Malik dude aul daz), the Maliki madhab is known for putting a focus on the practices of 
Medina. Malikis predominately follow the Ashari madhab.) 


“Al-Mugaddimah al-Izziyah lil-Jama’at al-Azhariyyah A Treatise on Maliki Fiqh for an English Audience” 
by Abu al-Hasan ali al-Maliki Ash-shadhili, Translation/ Notes: by Y.A. Quadri and I.O. Oloyede 


“Matn al-‘Ashmawiyyah” by Shaykh ‘Abd al-Bari al-‘Ashmawiy, Translation and footnotes by Abu Zahrah 
‘Abd al-Qadir Mandla Nkosi 


“Didactical Poem Mukhtasar al-Akhdari” by ‘Abdullah ibn Ahmad ibn al-Hajj al-Qalawi ash-Shingiti, 
Prepared and Translated by ‘Abdulqadir Mandla Nkosi 


“Al-Murshid Al-Mu’een The Concise Guide to the Basics of the Deen” by Abd al-Wahid Ibn Ashir, 
Translated by Asadullah Yate 


“The Guiding Helper Main Text & Explanatory Notes” by Abu Qanit al-Sharif al-Hasani 
“Kitab Al-Fatawa Wa’l-Durud” by Abu Qanit al-Hasani 


“Ar-Risala” by Ibn Abi Zayd al-Qayrawani, Translated by Aisha Bewley; also called “The Risala Ibn Abi 
Zayd Al Qaywarani’s Manual of Islamic Law” 


“Al-Qawanin al-Fighiyyah: The Judgments of Figh” by Abu’l-Qasim Ibn Juzayy Al-Kalbi; in two volumes 


Madhab: Shafii: 


(Founded by Imam Shafii dude aul dez), who was a student of Imam Malik 4de aul do>) and Imam 
Muhammad Shaybani ads aul do>), a student of Abu Hanifa 4de aul de>). The Shafii madhab is known for 
being the most well-organized madhab. The majority of Shafiis follow the Ashari madhab.) 


“Essentials of Islam” by Ahmad Ibn Zayn al-Habshi, Translated from the Arabic by Abd al-Aziz Ahmad 


“The Encompassing Epistle Al-Risalah al-Jami’ah wa al-Tadhkirah al-Nafi’ah” by Ahmed ibn Zayn al- 
Habashi, Translation & Annotations by Musa Furber 


“The Ship of Salvation The Principles and Jurisprudence of the School of al-Imam al-Shafi’i” Translated 


and Compiled by: Abdullah Muhammad al-Marbugi 
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“Al-Maqasid Nawawi’s Manual of Islam” Translation and Notes by Nuh Ha Mim Keller 


“Fiqh Al-lbadat (Jurisprudence of Worship) According to the Shafi’i School of Thought” by Hajjah Durriah 
Al-Aytah, Translated by Dr. Lama Al-Jabban 


“Safinat al-Naja A Short Treatise on Worship Based on the School of Imam al-Shafi’i” by Salim b. 
‘Abdullah b. Sa’d b. Sumair Al-Hadrami 


“Minhaj et Talibin A Manual of Muhammadan Law According to the School of Shafii” by Mahiudin Abu 
Zakaria Yahya ibn Sharif en Nawawi, Translated into English from the French Edition of L. W. C. Van Den 
Berg by E. C. Howard 


“Reliance of the Traveller Revised Edition The Classic Manual of Islamic Sacred Law ‘Umdat al-Salik” by 
Ahmed ibn Naqib al-Misri (d. 769/1368) in Arabic with Facing English Text, Commentary, and 
Appendices, Edited and Translated by Nuh Ha Mim Keller 


Madhab: Hanbali: 


(Founded by Imam Ibn Hanbal ade aul dez), who was a student of Imam Shafii 4de aul do>). The school is 
known for its focus on Hadith. It was a small minority for most of Islamic history until it gained more 
prominence with the patronage of modern-day gulf states.) 


“Bidayat al-‘Abid wa Kifayat al-Zahid Commencement of the Worshipper and Sufficiency of the Ascetic” 
by Abd al-Rahman b. Abd Allah al-Ba’li, Translated by John N. Starling 


“Umdat al-Talib” by Mansur b. Yunus b. Idris al-Buhuti 
“Ahmad ibn Hanbal’s Treatise on Prayer (Salah)” Translated by Sameh Strauch 


“Hanbali Acts of Worship From Ibn Balban’s The Supreme Synopsis Akhsar al-Mukhtasarat” Translation 
by Musa Furber 


“An Epitome of Hanbali Substantive Law” by Yusuf b. Abd al-Hadi al-Hanbali, Translated and Introduced 
by Jewel Jalil 


“Mukhtasar Minhaj Al-Qasidin (Towards the Hereafter)” by Ibn Qudamah Al-Magdisi, Translated by 
Wa’il ‘A. Shihab 


“The Mainstay Concerning Jurisprudence [al-‘Umda fi’l-Fiqh] Concerning the Jurisprudence of the Imam 
of the Sunnah, Ahmad ibn Hanbal ash-Shaibani (may Allah be well pleased with him)” by Imam 
Muwaffaq ad-Din Abdu’llah ibn Ahmad ibn Qudama al-Magdisi, Translated from the Arabic by Muhtar 
Holland 
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“The Fiqh of Worship Commentary on Ibn Qudamah’s ‘Umdat al-Fiqh’ (The Reliable Source of Figh)” 
Commentary and Translation by Dr. Hatem Al-Haj; two volumes 


“A Commentary on Zad al-Mustaqni imam al-Hajjawi’s Classical Guide to the Hanbali Madhab” by 
Shaykh Salih ibn Fawzan al-Fawzan; two volumes 


Ihsan (Tasawwuf, Ikhlas, or Excellence) 


(Due to the prevalence of Tasawwuf texts in English, I will only list a few. Many of the authors have 
multiple works translated.) 


Tariqa: Unknown: 
(Good texts to begin with.) 


“Sadi Collected Works” Delphi Poets Series; by Saadi Shirazi; contains the Gulistan, Bustan, and Pand 
Namah 


“Al-Qushayri's Epistle on Sufism - Al-Risala Al Qushayriyya Fi 'ilm Al-Tasawwuf” by Abu 'l-Qasim Al- 
Qushayri 


“Key to the Garden” by Habib Ahmad Mashhur Al-Haddad, Translation and Notes by Mostafa Al-Badawi 


“The Kashf Al-Mahjub The Oldest Persian Treatise on Sufism” by Ali b. Uthman al-Jullabi al-Hujwiri, 
Translated from the text of the Lahore Edition, Compared with MSS. in the India Office and British 
Museum, by Reynold A. Nicholson 


Tariqa: Naqshbandi: 


“The Mujaddid’s Conception of Tawhid Study of Shaikh Ahmad Sirhinidis Docterine of Unity” by Dr. 
Burhan Ahmad Faruqi 


“Faith Practice Piety: An Excerpt from the Maktubat-i Imam-i Rabbani” Translation and Annotation: 
Irshad Alam 


“Seadet-I Ebediyye Endless Bliss” by Huseyn Hilmi Isik; Hakikat Kitabeevi 


Tariqa: Qadiri: 


“The Secret of Secrets” by Hadrat Abd al-Qadir al-Jilani, Interpreted by Shaykh Tosun Bayrak al-Jerrahi 
al-Halveti 
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“A'ishah Al-Ba’uniyyah The Principles of Sufism” Edited and Translated by TH. Emil Homerin 
“Nur-ul-Huda The Light of Guidance” by Sultan Bahoo, Translated in English by M. A. Khan 


“Irfan A True & Unique Book of Divine Knowledge” by Fagir Nur Mahammad Sarwari Qadri 


Tariqa: Shadhili: 
“The Aphorisms of Ibn Ata Allah” 


“Illumination in Islamic Mysticism A Translation, With an Introduction and Notes, Based upon a Critical 
Edition of Abu-al-Mawahib Al-Shadhili’s Treatise Entitled Qawanin Hikam Al-Ishraq” by Eddward Jabra 
Jurji 


“The Key to Salvation A Sufi Manual of Invocation” by Ibn Ata Allah Al-Iskandari, Translated from the 
Arabic with an Introduction and Notes by Mary Ann Koury Danner 


Tariqa: Mevlevi: 
“Masnavi” by Jalaluddin Rumi 


“Where Two Oceans Meet A Selection of Odes from the Divan of Shems of Tabriz” by Mevlana 
Jalaluddin Rumi 


“Mystical Poems of Rumi” Translated by A.J. Arberry 


Tariqa: Jerrahi: 


“Irshad Wisdom of a Sufi Master” by Sheikh Muzaffer Ozak al-Jerrahi, Translated with an Introduction by 
Muhtar Holland 


“The Path of Muhammad A Book on Islamic Morals & Ethics” by Imam Birgivi, Interpreted by Shaykh 
Tosun Bayrak al-Jerrahi al-Halveti 


“The Book of Sufi Chivalry Lessons to a Sufi of the Moment Futuwwah” by Muhammad ibn al-Husayn al- 
Sulami, Translated by Sheikh Tosun Bayrak al-Jerrahi al-Halveti 


Tariqa: Chisti: 
“Hasth Bahist” Translated by Mohammad Abdul Hafeez 
“\srar-e-Haqiqi” by Hadrat Khwaja Moinuddin Chisti, Translated by Mohammad Abdul Hafeez 


“Nizam Ad Din Awliya Morals for the Heart Conversations of Shaykh Nizam ad-din Awliya recorded by 
Amir Hasan Sijzi” Translated and Annotated by Bruce B. Lawrence 
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Tariqa: Suhrawardi: 


“The Awarifu-l-Ma’arif Written in the Thirteenth Century” by Shaikh Shahabu-d-Din Umar bin uhammad- 
i-Sahrwardi, Translated by Mahmud bin Ali al Kashani, Translated into English by H. Wilberforce Clarke 


“Fakhruddin Iraqi Divine Flashes” Translation and Introduction by William C. Chittick and Peter Lamborn 
Wilson 


“The Niche of Lights” by Al-Ghazali, Translated, Introduced, and Annotated by David Buchman 


Tariqa: Kubravi: 
“The llahi-Nama or Book of God of Farid al-Din Attar” Translated from the Persian by John Andrew Boyle 
“The Perfect Being” by Aziz O-Din Nasafi, Translator and Editor Amir Sabzevary 


“The Path of God's Bondsmen from Origin to Return (Mersad al-'ebad men al-rnabda ela'l-rna'ad)” A Sufi 
Compendium by Najm al-Din Razi, known as Daya, Translated from the Persian, with introduction and 
annotation by Hamid Algar 


“Adab al-Suluk A Treatise on Spiritual Wayfaring” by Shaykh Najm al-Din Kubra 


Tariqa: Tijani: 


“Acts of Devotion Recommended acts for every month of the Islamic year” by Sidi Idris b. Muhammad 
al-Iraqi, Translation by Talut Dawood 


“The Removal of Confusion Concerning the Flood of the Saintly Seal Ahmad al-Tijani A Translation of 
Kashif al-Ilbas an Faydat al-Khatm Abi al-Abbas” by Shaykh al Islam Al-Hajj Ibrahim b. Abd-Allah Niasse, 
Translation by Zachary Wright, Muhtar Holland and Abdullahi El-Okene 


“Tariqa Tijaniyya Handbook” 


Tariqa: Akhbari: 


“Ismail Hakki Bursevi’s translation of and commentary on Fusus Al-Hikam by Muhyiddin Ibn Arabi” 
rendered into English by Bulent Rauf with the help of R. Brass and H. Tollemache 


“Universal Man” by ‘Abd al-Karim al-Jili, Extracts Translated with Commentary by Titus Burckhardt, 
English Translation by Angela Culma-Seymour, Beshara Publications 


“A Sufi Commentary on the Quran: Ta’wilat al-Qur'an” by Abd al-Razzaq al-Kashani; two volumes 


Tariga: Yasawi: 
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“Khoca Akhmet Yassawi” Akhmet Yassawi University 


“Hoca Ahmed Yesevi Divan-l Hikmet” by Hazirlayan Dr. Hayati Bice 


May peace and blessings be on Muhammed, his companions, and family. To God we return. 
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Ritual Practice 


All praise is to Allah, the Lord of the Worlds, it is He, the King of Kings, who has Knowledge of all 
things, and none have the strength to overpower Him. May peace and blessings be on His final 
messenger, Muhammad, his companions, and family. 


The ritual practice of Islam is built upon five pillars: 


“Narrated by Ibn 'Umar: Allah's Messenger (plug 4de aul dee) said: Islam is based on (the 
following) five (principles): 1. To testify that none has the right to be worshipped but Allah and 
Muhammad is Allah's Messenger (2 .(elw9 4de aul te .To offer the (compulsory congregational) 
prayers dutifully and perfectly. 3. To pay Zakat (i.e. obligatory charity). 4. To perform Hajj. (i.e. 
Pilgrimage to Mecca) 5. To observe fast during the month of Ramadan” (Sahih al-Bukhari 8 - 
Book 2, Hadith 1). 


The testification of faith, obligatory prayers, obligatory charity, pilgrimage, and fasting during Ramadan 
are all incumbent on a Muslim. A distinction is made, however, between the testification of faith 
(shahada) and the obligatory ritual acts. The testification of faith is the confession of adhering to the 
creedal beliefs of Islam, and is expressed with the phrase “la ilaha ila Allah, Muhammad Rasool Allah” 
(There is no god but God, Muhammad is the messenger of God), or more accurately “Ashadu an la ilaha 
ila Allahu wa ashadu anna Muhammadan abduhu wa rasoolahu” (I testify that there is no god but God 
and I testify that Muhammad is the slave and messenger of God). To affirm the creed by saying this 
phrase with conviction is how one converts to Islam. To reject this creed and phrase is to disbelieve in 
Islam. This acceptance or rejection rests almost entirely on the individual’s personal conviction(s). This is 
distinct from the four other pillars of Islam, which are physical practices that do not normally determine 
whether an individual is Muslim or not. 


Al-Nasafi 4de al dez) says, 


“A great sin does not remove from Belief the creature who believes, nor does it lead him into 
Unbelief. Allah does not forgive the one who joins another with Himself, but He pardons 
whomsoever He wills any sin, whether great or small, except this” (al-Taftazani and al-Nasafi, A 
Commentary on the Creed of Islam). 


And al-Taftazani 4de ll do>) comments, 


“This is unlike the Kharijites, for they took the position that one who commits a great sin or even 
a small sin is an Unbeliever and that there is no middle position between Belief and Unbelief. 


We have some points to stress. The first, the statement of which comes later, is that the real 
essence of Belief is the assent of the heart (al-tasdiq al-qalbi). So then the Believer is not 
removed from being described by Belief through doing that which is inconsistent with it. And 
merely persevering in a great sin because appetite, or an outburst of anger, or indignation, or 
even laziness got the better of him is not inconsistent with Belief whenever it is joined with the 
fear of punishment, the hope of forgiveness, and the resolution to repent. But whenever it is by 
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way of making lawful the unlawful (al-istihlal) or making light of it, it is Unbelief because it is a 
sign of denial (al-takdhib). There is no doubt that the Lawgiver made some disobedient acts an 
indication of denial. This is known from proofs based on the Law, as seen in such acts as 
prostration to an idol, throwing the Sacred Volume (al-mushaf) amidst filthy things, uttering 
words of Unbelief, and other things which are established by proofs to be Unbelief. And in this 
there is the solution of what has been stated, in that if Belief is an expression for assent and 
confession, the one who assents and confesses does not become an Unbeliever by committing 
any of the acts or utterances of Unbelief so long as denial or doubt on his part is not 
established” (al-Taftazani and al-Nasafi, A Commentary on the Creed of Islam). 


In short, sinfulness (fisq) does not negate belief, so the sinful Muslim is still considered as a Muslim, but 
rejecting belief (in the core doctrines of Islam) does negate one’s belief (in Islam), and some actions can 
indicate or imply a rejection of belief. This is an important creedal point to learn since, in our era, some 
Muslim laymen tend to incline towards deeming a sinful believer as an unbeliever due to his or her 
impiety. 


Al-Hakim as-Samarqandi ads AU! dom) says in As-Sawad Al-Azam more explicitly: 


“He must not despair of the mercy of God, even though he may have committed many grave 
sins. 


He who despairs of God’s mercy is an unbeliever, and is called a Haruri. Know that even though 
one commits the sins of all the world, to despair because of it of the mercy of God is unbelief. 
Even if a believer commits adultery with 1,000 believing women, and goes off with the wealth of 
1,000 Muslims, and slays 100,000 believers, and never prays to God (T) at all, and does not fast a 
day, nor perform the pilgrimage, nor wash himself clean of ritual impurity, nor pay the tithe, he 
is yet truly a believer. If he repents before his exit from this world, God will forgive him. If he 
goes out of this world without repentance, he is in the will of God (T). If He wills, He pardons 
him in His bounty (tafaddul), or if He wills He punishes him according to his sins by His justice, 
then He brings him into paradise by his mercy” (Al-'Omar). 


Therefore, while sins and impiety should not be taken lightly, they also should not be taken so severely 
that one despairs in God or deems a Muslim as an unbeliever. The inability or difficulty of practicing 
obligatory religious acts and adhering to religious rules does not invalidate an individual’s belief. This 
principle should be understood when considering the relation between the conviction in the heart and 
the verbal testimony that Islam is true, and the individual’s ability, or inability, to perform the prescribed 
prayers, fasts, etc. God is Merciful, even towards the sinner. 


Prayer, or Salah, is listed after the testification of faith (shahada). Salah refers to the five prayers at fixed 
times throughout the day which must be prayed in a certain way to be valid. The prayer times are before 
dawn, just after noon, in the afternoon, at sunset, and between sunset and midnight. The exact timings 
will vary by region and season. A description of Salah will be written elsewhere. Zakat is the payment of 
2.5% of one’s wealth, excluding living expenses, to the poor, and Hajj is the pilgrimage to Mecca every 
Muslim must perform at least once in his or her life, granted he or she has the financial and physical 
ability to make the pilgrimage. Ramadan, or Sawm, is the practice of abstaining from food, water, and 
intercourse from the morning prayer at sunrise to the evening prayer at sunset every day for one 
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specified month of the year. All of these practices are obligatory (fard in Arabic) for a Muslim to practice. 
To be neglectful of any of them is sinful. 


May peace and blessings be on Muhammad, his companions, and family. All praise is due to God in 
every condition. 
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A Description of Salah 


All praise is to Allah, the First and the Last, the Merciful Creator who is the Fashioner of Forms 
and the Source of Peace. May peace and blessings be on His final messenger Muhammad, his 
companions, and family. 


Salah is performed facing in the direction of Mecca at fixed times after having previously cleaned 
yourself by way of either wudu or ghusl. The prayers are divided into units called Rakat. Dhuhur, Asr, 
and Isha all have four rakats, while Maghrib has three, and Fajr only has two. 


First Rakat: 


Make the intention (niyyat) of prayer: This does not need to be vocalized; know what prayer you are 
starting and that you are facing the right direction. If saying your intention is helpful, here is how it is 
said: 


Salatul Fajr 


“Nawayatu an usalli lillahi taala rakatay salatil Fajri faradullahi taala motawazzihen ila zihetil Kaabatish 
Sharifatay, Allahu Akbar” (I intend to pray the obligatory two rakats of Fajr Salah facing towards the 
Kaaba, Allah is the Greatest) 


Salatul Zuhr 


“Nawayatu an usalli lillahi taala arbaa rakatay Salatil Zuhuri faradullahi taala motawazzihen ila zihetil 
Kaabatish Sharifatay, Allahu Akbar” (I indent to pray the obligatory four rakats of Dhuhur Salah facing 
towards the Kaaba, Allah is the Greatest) 


Salatul Asr 


“Nawayatu an usalli lillahi taala arbaa rakaatay Salatil Asri faradullahi taala motawazzihen ila zihetil 
Kaabatish Sharifatay, Allahu Akbar” (I indent to pray the obligatory four rakats of Asr Salah facing 
towards the Kaaba, Allah is the Greatest) 


Salatul Maghrib 


“Nawayatu an usalli Lillahi taala salasa rakaatay Salatil Maghribi faradullahi taala motawazzihen ila 
zihetil Kaabatish Sharifatay, Allahu Akbar” (l intend to pray the obligatory three rakats of Maghrib Salah 
facing towards the Kaaba, Allah is the Greatest) 


Salatul Isha 


“Nawayatu an usalli lillahi taala arbaa rakaatay Salatil Isha-ii faradullahi taala motawazzihen ila zihetil 
Kaabatish Sharifatay, Allahu Akbar” (I intend to pray the obligatory four rakats of Isha Salah facing 
towards the Kaaba, Allah is the Greatest) 
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(Every part of Salah must be said in Arabic except for the Niyyat. The “Allahu Akbar” mentioned above is 
said when raising your hands to begin the prayer.) 


Raise your hands to your ears so your thumbs are parallel to your earlobes (women raise their hands to 
their shoulders instead) and say “Allahu Akbar’. This begins the prayer. 


Next, place your right hand over your left hand just below navel and, in Arabic, say: “Subhanaka 
allahumma wa bihamdika wa tabarakasmuka wa ta‘ala jadduka wa la ilaha ghayruka”. 


Next, say “audu billahi min ash-shaytaan ir-rajeem”, and then say “bismillah ar-rahman ir-raheem”, and 
then recite Surah Fatiha. 


After finishing Surah Fatiha, recite any Surah. 


Say Allahu Akbar and bow (ruku), resting your hands on your knees. Stand at a right angle (men) with 
your back straight and your head neither raised nor lowed, and say “subhana rabbiyal azeem” three 
times while in this position. 


After this, stand up straight and say “samiallahu liman hamidah”. 
Say “Allahu Akbar” and prostrate, then say “subhana rabbiyal ala” three times in that position. 


Say “Allahu Akbar” and rise to a sitting position where you are sitting on your calves. After a moment 
prostrate again, saying “Allahu Akbar”, and say “subhana rabbiyal ala” three times. 


Then say “Allahu Akbar” and stand up. 


Second Rakat: 


The second rakat is identical to the first, but the section “subhanaka allahumma...” is omitted and you 
do not raise your hands to your ears when saying “Allahu Akbar”. Also, the surah you recite after Fatiha 
should be different than the one recited in the first rakat. For example, if, in the first rakat, you recited 
Fatiha then Ikhlas, in the second rakat you should recite Fatiha and Falag, or any other surah aside from 
Ikhlas, since you already recited Ikhlas in the previous rakat. At the end of the second rakat, instead of 
immediately standing straight up at the end of the last prostration, you return to a sitting position with 
your hands on your knees and say the following: “at-tahiyyatu lillahi wa salawatu wa tayyibatu, 
assalamu alayka ayyuhan nabiyyu wa rahmatullahi wa barakatuhu, assalamu alayna wa ala ibadi lahis 
salihin, ashhadu-an la ilaha illallahu wa ashhadu anna muhammadan abduhu wa rasuluhu.” 


If you are praying fajr, which only has two rakats, then you finish the prayer here by reciting Darood 
Ibrahimi and sending salutations to your right and left then making dua. If you are praying magrib, which 
has three rakats, you repeat the directions for the second rakat then say Darood Ibrahimi and then send 
salutations and then make dua. If you are praying Dhuhur, Asr, or Isha, each of which have four rakats, 
you repeat the steps for the second rakat two more times, but omit the “at-tahiyyatu...” sitting section 
in the third rakat. On the fourth rakat you say “at-tahiyyatu...”, then Darood Ibrahimi, then salutations, 
then your dua. 


Darood Ibrahimi: 
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“Allaahumma salli 'alaa Muhammadin wa ‘alaa 'aali Muhammadin, kamaa sallayta 'alaa 'lbraaheema wa 
‘alaa ‘aali 'lbraaheema, 'innaka Hameedun Majeed. Allaahumma baarik ‘alaa Muhammadin wa ‘alaa ‘aali 
Muhammadin, kamaa baarakta 'alaa 'Ibraaheema wa ‘alaa 'aali 'Ibraaheema, 'innaka Hameedun 
Majeed” 


Translation: “O Allah, bestow Your favor on Muhammad and on the family of Muhammad as You have 
bestowed Your favor on Ibrahim and on the family of Ibrahim, You are Praiseworthy, Most Glorious. O 
Allah, bless Muhammad and the family of Muhammad as You have blessed Ibrahim and the family of 
Ibrahim, You are Praiseworthy, Most Glorious.” 


Salutation: 
“assalamu alaykum wa rahmatullah.” 


(There are some video guides on Youtube which are helpful, but it is often best to learn in person so that 
someone can show you each step and explain them.) 


And hence the prayer is complete. May peace and blessings be upon Muhammad, his family, and 
companions. To God we return. 
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Ihsan 


All praise is to God, He is the First and Last, Transcendent of having any need, who, in His 
unfathomable Mercy, brings the inner secrets of His creation from the innermost part of their hearts to 
the surface, revealing to His creation His manifestations (tajalliyyat) and His creations’ final states, 
whereafter He, by His Mercy alone, ordains paradise on the truthful witnesses and, by His Justice, 
punishment upon those who denied what they knew to be true, permanently staining their hearts and 
veiling their sight. May God facilitate our sincerity and piety so that we may draw nearer to Him at every 
passing station, and so that our hearts may be purified of everything other than Him! May peace and 
blessings be upon the best of His creations, Muhammad, his companions, and his family. 


After creed (Imaan), and practice (Islam), there is piety (Ihsan—also translated as “excellence”). The 
term most obviously refers to sincerity in actions, wherein you reform yourself so that all of your 
behaviors and actions are for the sake of God alone. This starts as intentionally performing the ritual 
obligations, such as Salah, for God instead of for some worldly or social incentive, and it progresses to 
purifying your intentions in all things, until every breath is for God. This process is not for the sake of 
superficial appearances, and it demands stifling one’s ego and base desires until the ego is small and the 
desires are all directed only towards healthy, permissible outlets. This general description touches upon 
the core demand of Ihsan, but does not encompass it. It says in Bukhari, 


“Then he further asked, ‘What is Ihsan (perfection)? Allah's Messenger (plug 4de ail be ) 
replied, ‘To worship Allah as if you see Him, and if you cannot achieve this state of devotion 
then you must consider that He is looking at you’” (Sahih al-Bukhari 50 - Book 2, Hadith 43). 


This immediately indicates that one must be God conscious, and in doing so refrain from impiety and 
lowly desires with the constant remembrance of God, and remembering that He will hold us 
accountable for our actions, with bad actions warranting punishment and good actions warranting 
reward. This becomes a constant reminder to be upright individuals and to turn to God in repentance. 
However, “seeing God” indicates a deeper reality in the meaning of this message. Seeing God in this life 
in a literal sense is impossible, since only corporeal forms can be seen, and God is not bound by space 
and time—He is transcendent of corporeal forms. Seeing God indicates the spiritual sight of the 
manifestations of His names and attributes in His creation. This means to constantly realize that the 
power of actualizing all of the existent things which are around us rests with God alone, and our 
experience of existent things is to experience God’s Power causing and sustaining the observable world 
around us. By observing the relationships between the creation and the imminence of God’s attributes, 
the individual can find insight into His names and His (metaphorical) closeness to His creation. It should 
be noted that manifestations (tajalliyyat) are not synonymous with incarnation (hulul). Neither God’s 
Essence nor His Attributes enter into His creation, which would limit Himself to a corporeal form— 
audhubillah. God is transcendent of spatial limitations, and no physical form can confine Him. Rather we 
are catching glimpses of the eternal through the witnessable manifestations, or expressions, of His 
Attributes, with the spiritual eye of the heart, and these manifestations only become perceptible when 
the rust and stains covering the heart are removed. 
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The path one takes to witnessing the manifestations of God is the spiritual journey to God, as 
Najmuddin Kubra ow aul v4 elaborates upon: 


“O slave of God, know that God, the Exalted, created man only in order to enable his heart or 
spirit to make the journey towards Him and to attain communion with Him, and to observe His 
Glory and Beauty, which is the ultimate end of all purposes and goals and the end of all bounties 
and gifts. The world and whatsoever in it, as well as the other world and whatsoever is in it, 
have been created for the same purpose. The advent of the prophets and messengers and the 
revelation of the Qur'an and the other scriptures - all are meant to fulfil the same purpose. As 
God says: 


‘And | did not create the jinn and the human kind except that they should serve (or worship) 
Me.’ (51:56) 


Ibn ‘Abbas (May God be pleased with him) said that here li ya'budun (that they may serve Me) 
means li ya‘rifun (that they may know Me). That is, all have been created in order to know Me. 
According to a sacred tradition (hadith qudsi), God has said: 


‘| was a hidden treasure; then | wished to become known. Then | created the creation, so that | 
may be known.’ 


But as to the meaning of this journey, know that man's heart is confronted with veils, obstacles 
and great distances (of separation from God). There are also for it degrees, stages and stations 
of proximity to God. If one does not overcome the hurdles of the path, one cannot attain any 
degree of proximity to God. The Sacred Lord (Hadrat al-Quds) will not be revealed until and 
unless He (or he?, the seeker?) tears away the veils of the self (hujubal-nafs). 


So the first veil, which is the cause of separation from the Almighty Lord (Hadrat al-‘Izzah) is 
ignorance regarding Him, ascribing of partners to the One (shirk), and doubt in His attributes of 
Glory and Perfection. All this amounts to the negation (kufr) to God, the Exalted, which is the 
greatest and the darkest of all veils, as God has said: 


‘Surely Allah does not forgive that partners should be ascribed to Him.’ (4: 48, 116) 


So it is essential for the seeker of God to change the darkness of ignorance of his heart into 
illumination by means of the light of knowledge, to attain the light of certainty (yaqin) by 
removing the darkness of doubt, to reach Tawhid by coming out of the darkness of polytheism, 
and to attain the light of faith by freeing himself from the perplexity of negation” (Kubra). 


The first veil of separation between the individual and God is that of shirk, or ascribing partners to God. 
To ascribe partners to God means to believe that some entity shares one or more attributes with God, 
such as saying some other entity has Power like how God has Power—la hawla wa la quwwata ila billah. 
To abandon shirk and accept tawhid (monotheism) means to cease to believe that any entity can have a 
part in any of God’s attributes—the example of Power applies to all of God’s ninety-nine names. The 
stage after abandoning shirk is that of coming closer to God through worship, piety, and obedience to 
God—as taught by His prophets. After this, Ihsan becomes a matter of perfecting good conduct towards 
God and His creation. This means absolving one’s self of vices—such as jealousy, hypocrisy, and 
ingratitude—and gaining virtuous qualities—such as compassion, sincerity, and gratitude. From here, 
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having perfected his or her belief (imaan), practice (islam), and character, the worshipper progresses 
into the inner (Batin) meanings of the religion and pursues experiential knowledge of God through His 
manifestations, out of devotion to attain nearness to Him, for no other reason except Him, and by His 
Mercy and Power alone. The stages and states of this spiritual journey are elaborated upon by the 
Awliya (Saints) who have completed this journey already, and the realities of the journey to God can 
only be known by experiencing and witnessing it for yourself. Text is merely a representation of what is 
there to be known by whomever decides to seek it out. Success is from God alone. May peace and 
blessings be upon Muhammad, his family, and his companions. 


33 


Adab and Akhlag 


All praise is to God, the Merciful, who sent prophets who taught upright conduct to His servants 
through words and deeds. They are the greatest guides along the path to God, and are the niches of 
divine manifestations whose hearts illuminate the path. May peace and blessings be upon the greatest 
of the prophets, Muhammad, his companions, and family. 


Manners (adab) and morals (akhlaq) should be learned by keeping the company of the pious, imitating 
their practices, and learning from the advice. In lieu of a teacher, it is possible to learn from texts on 
Futuwwah (translated as chivalry), and there are multiple texts from the Shaykh al-Sulami dude ail daa) 
which discuss manners, morals, vices, virtues, and diseases of the heart. Due to the depth of this topic 
and the need for a teacher, or at least good company, only a few aspects of adab and akhlaq will be 
mentioned here—namely humility and sincerity. 


Humility indicates the opposite of pride; it does not indicate the opposite of certainty, or devotion. The 
one who seeks to attain humility seeks to realize and remember his own insignificance and helplessness. 
This requires breaking down one’s own ego. The reward for attaining humility is nearness to God, 
whereas the punishment for embracing pride is distance from God. Adam v and Shaytaan (Satan) serve 
as an example from which mankind can learn. Adam, lowly like the earth from which he was created, 
was humble before God, whereas Shaytaan was prideful, and was blinded by his pride into 
disobedience. Saadi Shirazi o~ aul v4 alludes to this when he says, 


“Thou, O creature of God, vast created of the dust; therefore, be humble as the dust. Be not 
covetous, nor oppressive, nor headstrong. Thou art from the dust; be not like fire. When the 
terrible fire raised his head in pride, the dust prostrated itself in humility. And since the fire was 
arrogant and the dust was meek, from the former were the demons formed, and from the latter 
mankind” (S. Shirazi). 


This shows that humility leads to a good end and is central to good conduct, but humility also contains 
an inward secret that unfolds the path that takes the individual to God. 


“A raindrop fell from a spring cloud, and, seeing the wide expanse of the sea, was shamed. 
‘Where the sea is,’ it reflected, ‘where am I? Compared with that, forsooth, | am extinct.’ 


While thus regarding itself with an eye of contempt, an oyster took it to its bosom, and Fate so 
shaped its course that eventually the raindrop became a famous royal pearl. It was exalted, for it 
was humble. Knocking at the door of extinction, it became existent” (S. Shirazi). 


Humility, like all other virtues, is built upon the foundation of sincerity (Ikhlas). Sincerity means to do an 
action only for (one or more of) three reasons: to escape the punishment of hell; to be granted the 
rewards of paradise; out of love for Allah &. All of these are valid and praiseworthy, and the most 
praiseworthy is the third—to have no other intention than to do an action out of love for God alone. It 
says in Akhlaq-i-Muhsini: 
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“This is the purifying our conduct from deceit and selfishness, and all weakness; and ordering 
our thoughts aright towards God, Holy and Glorious. It is, therefore, necessary that in every 
affair which a man undertakes, his object should be—the pleasure of God Almighty; and that he 
should not allow his own passions to interfere: for lustful purposes corrupt righteous deeds” 
(Kashifi). 


It must be emphasized that these vices are absolved by being critical of one’s self, not of others. This 
means seeing your own faults and shortcomings while also ignoring and excusing other peoples’ faults 
and shortcomings. This does not mean one should be so forgiving that they allow themselves to be 
harmed, rather it means directing your criticism inwardly—to improve yourself—instead of outwardly— 
to demean or belittle others for their faults. 


We put our trust in God. May peace and blessings be on Muhammad, his companions, and family. 
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Miscellaneous Creedal Beliefs 


All praise is to God, the Lord of the Worlds. It is He whose Knowledge is not through acquisition, 
and whose actions do not elicit a change in Him, for He is Transcendent of these lowly things. May peace 
and blessings be upon Muhammad, his companions, and family. 


The following are some points affirmed in Sunni doctrine: 


The Speech of God is uncreated; 


The Speech of God is an eternal attribute subsisting in His essence. It is rationally impossible for an 
attribute of Wajib ul-Wujud (The Necessary Existent) to be created, and, thusly, to believe that His 
Speech is created is disbelief and irrational. The Quran, being the literal word of God, is uncreated, but 
the physical form of ink and paper is created. The physical form is an indication, or representation, of 
the eternal, uncreated speech. 


The questioning of the grave is reality; 


After dying, the individual is asked “Who is your Lord, and who is your Prophet, and what is your 
religion?” (Al-'Omar) by the angels Munkar and Nakir. 


Hell (Jahanam) and Heaven (Jannah) are real and exist and will never cease to exist; 


Paradise and Hellfire are already created—Adam v and Eve v (Hawa) were placed in Heaven—and they 
will never cease to exist. There is no death in Heaven and there is no end to Heaven. Likewise, there is 
no end to Hellfire, both by reason and revelation. 


Muhammad p will intercede on Judgment Day; 


The final prophet will intercede on judgement day for his community. It is by his intercession that the 
egregious sinners will be granted pardon and be admitted to paradise. There is some disagreement over 
which sins are the most egregious, but al-Taftazani 4de aU! dom) provides the following list of egregious 
sins: 


“A great sin (al-kabira) /The traditions differ about this term. It is related by Ibn 'Umar Allah be 
well pleased with both father and son that the great sins are said to be nine; namely, polytheism 
(al-shirk bi'llah), unlawful manslaughter, slandering a chaste woman by a charge of adultery, 
adultery, fleeing from war against Unbelievers, magic, devouring the property of an orphan, 
disobedience to Muslim parents, and contravening the ordinances concerning the sacred 
territory (al-ilhad fi'l-haram). Abu Hurayra added to these usury, and 'Ali added stealing and 


36 


wine drinking. A great sin has been said to mean anything the corruption of which is like the 
corruption of the things already mentioned or more than it; or it is that concerning which the 
Law threatens a punishment; also, every disobedience in which the creature persists is a great 
sin is a small sin (saghira). The author of al-Kifaya said that in reality the two are relative terms, 
which cannot be defined separately. Thus every disobedience, if it is compared to that which 
ranks above it, is small; and if to that which is below it, is great. The absolutely great sin is 
Unbelief, since there is no offence greater than it. In general the meaning of "great sin" here 
includes other things besides Unbelief” (al-Taftazani and al-Nasafi, A Commentary on the Creed 
of Islam). 


This excerpt likewise applies to the following point: 


Sins do not remove the believer from belief; 


The sin of Shirk is not included here, since Shirk (outer shirk, not inner shirk) is the one sin which is 
unforgivable on Judgment Day, and it negates one’s belief in God and acceptance of Islam while on 
Earth. Every sin other than shirk, even if it is egregious, neither negates one’s belief in God nor removes 
them from Islam. Al-Hakim as-Samargandi 4c aU! dom) says, 


“Know that the believer, though he commits adultery with 1,000 Muslim women, or kills 
100,000 Muslims wrongfully, or drinks 100,000 jars of wine, does not by that depart from faith, 
just as the unbeliever, though he performs all acts of obedience, and all good deeds, does not by 
that depart from disbelief, until he believes in God” (Al-'Omar). 


It must also be stated that it was the view of the heretical and violent Kharijites (Khawarij)—the group 
that killed Ali t and cause much bloodshed today—that the believer becomes a disbeliever by 
committing any sin. Some Muslims today also slip into thinking a disbeliever who is upright is a believer. 
Both forget that belief is the acceptance in the heart of one God and the prophethood of Muhammad p, 
and the expression of this acceptance on the tongue. 


The Day of Judgment will happen; 


That is the day when all of humanity is resurrected, shown their deeds, and sentenced either to Hell or 
Heaven. 


The Sirat is a reality; 


That is the bridge over Hell which is thinner than a hair and sharper than a sword. 


The Miraj was a reality; 


This was the Prophet’s p ascension to heaven where he spoke to God. To deny it outright is disbelief, 
since it is confirmed in the Quran, and rejecting the ahadith on the Miraj is heresy, but not disbelief. 
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God will be seen on the day of resurrection; 


God will be seen and this sight is not due to the impression of rays or due to God having a corporeal 
form. 


Nothing resembles God; 


All of the properties (or attributes) of possible existences are negated from the necessary existent 
(Wajib ul-Wujud). To ascribe to God an attribute that is itself originated is disbelief in God. This is 
because the essence of a thing must be originated if any of its attributes are originated —what is 
originated is possible, not necessary. This principle that nothing resembles God is established both by 
reason and revelation. 


Despair in the mercy of God is disbelief; 


This includes encouraging others to despair in God’s Mercy. The sinner must never despair in God’s 
pardon, which is from His Mercy, and the pious must never believe that God will forsake the sinner and 
not forgive him. May God protect us from despair in His Mercy. 


The angels are created and are neither male nor female; 


This is contrary to the belief of some Christians who depict the angels as gendered. 


The prophets are superior to the saints; 


The saints can never reach the rank of prophethood. This rank of prophethood is reserved for whomever 
God wills, and there are no prophets after Muhammad p. 


Jesus v will return. 
This refers to the end of the world. Al-Nasafi dude aul daz) Says, 


“What the Prophet has reported of the indications of the Hour such as the appearance of al- 
Dajjal, and the Beast of the earth, and Ya'juj and Ma'juj, and the descent of Jesus from heaven, 
and the rising of the sun in the West is a Reality” (al-Taftazani and al-Nasafi, A Commentary on 
the Creed of Islam). 


No one can know when the Hour is. 
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May peace and blessings be upon Muhammad, his companions, and family. 
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Some Stations of Wayfaring 


All praise is to God, the First and the Last, the Inward and the Outward. He is the Light which 
illuminates the niche of the heart with the knowledge of His Oneness and brings whoever He wills near 
to Him. It is He alone to whom we return, and it is He alone who we worship. May peace and blessings 
be upon Muhammad—the beloved of God—and his companions and family. 


Quoth al-Imam al-Adham 4de al! de>): 


“Know if you harm any of the people they become your enemy, even if they are your mothers or 
fathers. When you show goodness to a tribe that are not your tribe, they become your relatives” 
(al-Numan). 


The seeker traverses stages and stations like completing months and years, circumnavigating their own 
heart in love of the light of which their heart is receptive, and to purify the receptacle of all impurities 
until there is no place for anything other than the Light. 


“Every breath that you take is a step towards the stage of death. Every day of your life is equal 
to a parsang. Each month is like a stage (marhalah) and each year like a station (manzil). Your 
journey is like the movement of the sun and the moon - yet you are oblivious of this journey and 
movement - and in your ignorance and forgetfulness you have failed to make ready and equip 
yourself properly for the station (manzil) of the grave and the onward journey to the station of 
the Day of Resurrection and your eternal and real home” (Kubra). 


The seeker desires his beloved with such absoluteness that he strives to annihilate from his heart 
everything save the beloved, and he realizes that it is only by the beloved that this is possible, so he 
knocks at the door until it is opened. 


“Know that knowledge of Divine Unity is called for. Allah (Exalted is He) has said: “So know that 
there is none worthy of worship but Allah,” (47:19) thereby necessitating the abolition of 
polytheistic association [shirk], of which there are two kinds: 


1. The outer, manifest kind, which has been discussed and classified by al-Ghazali and others; 


2. The inner, hidden kind, namely the soul’s latching onto [worldly] entities, which then form an 
obstacle to receiving succor from the realm of the Unseen [<alam al-ghaib]. This amounts to 
hidden polytheism because it ties one to sensory perceptions, far from the Presence of Holiness 
[hadrat al-quds]. The author refers to this when he says: The whole of you, O servant, in essence 
[dhat] and attributes [sifat] and action [fi'l], is [hidden] polytheism, the source of delusion and 
fantasy, for these two establish the other [ephemeral], such as transitory ranks and stations. So 
when you make all ‘the other’ cease to exist as far as you are concerned, there emerges through 
Divine Knowledge your realization-of-Oneness [tawhid], abolishing polytheism in both its forms, 
necessitating the banishment of delusion and fantasy. And your realization-of-Oneness does not 
become evident to you, that is, apparent to you, until you exit from—that is, become extinct 
to—yourself and all other things, through your seeing them all as from Allah (Exalted is He). “But 
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Allah has created you and your handiwork!” (37:96). The relationship of your deeds to yourself 
is ‘acquisitional,’ and to Allah (Exalted is He) ‘creational,’ because Allah (Exalted is He) creates, 
while you are acquiring [kasib] so as to be rewarded or punished” (AD-DIMASHQI, al-ANSARI and 
al-HAMAWI). 


This highlights the abolition of hidden shirk from one’s self. While the rational arguments of the 
mutakalimun will absolve outer shirk, the spiritual path of self-purification, devotion, and reflection 
absolves the inner shirk. It must be stated that this inner shirk does not cause one to be removed from 
Islam, rather, it is instead a barrier between the individual and God. This separation from God is like a 
veil blocking the divine light from reaching the niche of the heart. The seeker can choose to strive to 
remove the veils, until all the veils of darkness are torn down and only veils of light remain. If this is 
sought then know it is found through Imaan, Islam, and Ihsan, as is recorded in the hadith, and the first 
station is that of repentance (tawba). This is repentance from the outer shirk, from your misdeeds, and 
from your lack of excellence. This can only come by way of knowledge of God, knowledge of what is 
incumbent upon you, and knowledge of yourself. 


“Repentance is turning to God. God Most High says, ‘Turn to God with sincere repentance’ 
(66:8). 


Know that knowledge is life, wisdom is a mirror, contentment a protective wall, hope a mediator 
and intercessor, remembrance [of God] a remedy, and repentance a cure. 


Repentance is the signpost on the path, the leader of the kingdom, the key to the treasure, the 
intermediary that assist you to become united with God, the condition for being accepted to the 
divine presence, and the secret of all happiness. 


There are three types of repentance: the repentance of the obedient devotee, the repentance 
of the sinner (‘asi), and the repentance of the gnostic (‘arif). The repentance of the obedient 
devotee comes from reliance in his own obedience and considering his acts of devotion to be of 
great import. The repentance of the sinner comes from seeing his sins and acts of transgression 
as insignificant. The repentance of the gnostic is from ingratitude vis-a-vis God’s conferral of 
favors upon him. 


Setting great stock and reliance in one’s own obedience has three signs. The first is seeing one’s 
own obedient devotion as constituting one’s savior and protector. The second is regarding with 
contempt those who neglect their devotions. The third is not investigating the defects in one’s 
own actions. 


Beholding one’s own sins and acts of transgressions as insignificant also has three signs. The first 
is considering oneself as deserving of forgiveness by God, the second is remaining at peace while 
still persisting [in sin], and the third is having intimate friendship with wicked people” (Ansari). 


This station of repentance is the beginning of the journey to God, and it cannot be skipped or avoided. 
All of the following stations are built off of this one. 


“If you wish your path to be shortened in order to attain realization swiftly, hold fast to what is 
ordained (in the Qur'an) and to what is particularly recommended concerning voluntary 
observances; learn outer knowledge as is indispensable for worshipping God, but do not linger 
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on it, since you are not required to study this deeply; a deepening of inner knowledge is what 
you need; and fight against covetousness; then you will see marvels. ’Noble character’ is nothing 
else but the tasawwuf of the Sufis, just as it is the religion of religious men” (ad-Darqawi). 


Having excellence (ihsan) in character, being sincere (ikhlas) in intention, and perfecting morals (akhlaq) 
and manners (adab) is nothing but traveling the spiritual path towards Allah 2 so that you can worship 
Him as if you are seeing Him. The outward knowledge of kalam (theology) and figh (jurisprudence) 
establishes the firm foundation from which you can strive for nearness to Allah & through your 
witnessing of His manifestations (tajalliyyat) and the annihilation of everything other than Allah & from 
your heart. The journey begins by witnessing that “la ilaha ila Allah” and “Muhammad rasool Allah”, and 
the first station is, and is commenced with, repentance. | have finished what is necessary within exactly 
twelve sections. Everything after this will be for the defense of, and further elaboration upon, what has 
been said. We put our trust in God. 


May peace and blessings be upon Muhammad, his companions, and his family. 
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The Transcendence of Allah %& 


All praise is to God, the Creator of space and time, who is not confined within His own creation. 
There is neither the incarnation (hulul) of His Essence (dhat) nor the subsistence of His creation within 
Him (ittihad). No thing overtakes Him, no need compels Him, and no lowly emotion influences Him, for 
God is the Owner of all Sovereignty, the One upon whom all are dependent, and the Fashioner of Forms 
who bestowed to His creation emotion and reason with His eternal Wisdom. God is the Necessary 
Existent (Wajib ul-Wujud), and to Him belongs all that is seen and unseen. May peace and blessings be 
upon the best of God’s creation, Muhammad, who is the beloved of God, and may peace and blessings 
be upon his companions and family. 


Know that God is transcendent of all that you see and know. None of the attributes of anything in 
existence can be ascribed to Him, and nothing you imagine resembles Him. Space does not contain Him 
and time does not subjugate Him. He is the Creator of all that you see, and He is not bound by anything 
He created. God existed before time and space existed, and He will exist after this world ends. 


“[28.88] And call not with Allah any other god; there is no god but He, every thing is perishable 
but He; His is the judgment, and to Him you shall be brought back” (Allah, The Koran). 


And God also says: 


“(57.20 ] Know that this world’s life is only sport and play and gaiety and boasting among 
yourselves, and a vying in the multiplication of wealth and children, like the rain, whose causing 
the vegetation to grow, pleases the husbandmen, then it withers away so that you will see it 
become yellow, then it becomes dried up and broken down; and in the hereafter is a severe 
chastisement and (also) forgiveness from Allah and (His) pleasure; and this world’s life is naught 
but means of deception” (Allah, The Koran). 


Reason which leads us to God, the Necessary Existence, likewise concludes that He is unlike any other 
entity. For the Necessary Existence to be the Necessary Existence, every attribute of possible existents 
must be negated from the Necessary Existence. Possible existents are confined to dimensions and time, 
and are made of up parts. They have a quiddity and known modality, and can be compared and likened 
to other possible existents. Possible existents are bodies which can be combined, divided, and counted. 
They are dependent and have natures, and the intellect can wholly grasp their existence. Possible 
existents are in locations, or places, and are in need of entities other than themselves in order to exist. 
None of these attributes listed, and none of the countless more unsaid, can ever be ascribed to the 
Necessary Existent, since if even one were attributed to Him, He would be a possible existent, a part of 
creation, and not God, the Necessary Existence. It says in the Hadiqat al-Haqiqah: 


“He is the desired and lord of reason and soul, the goal of disciple and devotee. Reason is as a 
guide to His existence; all other existences are under the foot of His existence. His acts are not 
bounded by ‘inside’ and ‘outside’; His essence is superior to 'how' and 'why."” (Sana'i). 


In the commentary on al-Figh al-Akbar it says: 
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“He has no definition/ hadd means to define a quiddity (mahiya) by mentioning its parts (ajza'), 
whereas the Necessarily Existent (wajib al-wujud) [Allah] is single without parts. Therefore, it is 
not possible for Him to have a definition (hadd). Sometimes hadd also means "end" or 
"boundary;' but there is no end or boundary to Allah Most High. | no opposite, no equal, and no 
peer, that is, He has no partner in species (naw’), because there is no species for Him, just as 
there is no genus (jins) for Him. Having a peer (mithl) means to be a co-member in species” 
(Thabit, al-Maghnisawi and al-Qari). 


And in Bad al-Amali, Ali al-Ushi 4de aul daz) Says: 
“Al-Dayyan [Allah] is transcendent of time, 
Exalted is He from [constraints of] period or state. 
The Lord God is transcendent of having wives; Or children — whether male or female. 


So also, He is not in need of any helper or supporter, He is Alone in His Absolute Majesty and 
Greatness” (al-Ushi). 


And Najmuddin al-Nasafi 4de dl åa>y says: 


“The Originator of the world is Allah, the One, the Eternal, the Living, the Powerful, the 

Knowing, the Hearing, the Seeing, the Desiring, and the Willing. He is not an accident, nor a 
body, nor an atom; nor is He something formed, nor a thing limited, nor a thing numbered, nor a 
thing portioned or divided, nor a thing compounded; nor does He come to an end in Himself. He 
is not described by quiddity, nor by quality, nor is He placed in place. Time does not affect Him 
and nothing resembles Him, and nothing is outside of His Knowledge and Power” (al-Taftazani 
and al-Nasafi, A Commentary on the Creed of Islam). 


And al-Hakim as-Samargandi 4de aU! dom) says: 


“The Creator is not to be likened to the created, just as the manufacturer is not to be likened to 
what he makes, nor to the way he makes it. If it is not right that man should resemble what he 
makes, then much less should God resemble His creation and what He makes. Whoever likens 
God (T) to anything, or asserts that He possesses a member is called a Karramite and an 
Anthropomorphist” (Al-'Omar). 


And, most importantly, God says: 
“[112.3] He begets not, nor is He begotten. [112.4] And none is like Him” (Allah, The Koran). 


There is nothing like god, and Allah & is the only god. There is no existence like His existence, and none 
of His attributes (sifat) are akin to what He created. He is not ascribed with a kayfiyyah (modality) or a 
mahiyyah (quiddity). His Knowledge is unlike our knowledge—His Knowledge is perfect and not subject 
to change and loss, whereas our knowledge is imperfect and can be forgotten and corrupted. His Power 
is unlike our power—His Power encompasses all and He is subjugated by none, whereas our power is 
limited and bound within creation, and we are always in need of Him. God has no emotions, He has no 
limbs, and no parts, and no nature which compels Him. He is transcendent of everything your mind can 
imagine. 
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Allah & is Free from Need 


All praise is to God, the source of all of creation and Fashioner of Forms. It is He who has Power over all 
things, and it is He whose Knowledge is free of defects. None are equal to Him and no thing can compel 
Him. His creation cannot overpower Him and the mind cannot envelop Him. May peace and blessings be 
upon Muhammad, his family, and companions. 


Know firstly that God is the Necessary Existent, and there is only one God. The intellect (aql) necessarily 
leads the individual, who is free of distraction and compulsion, to this conclusion that there exists an 
existent whose essence and attributes bear no similitude to anything else; “[42:11] ... nothing like a 
likeness of Him; and He is the Hearing, the Seeing” (Allah, The Koran). When we see possible existents, 
created things, we see that they attain their existence and sustenance through something other than 
themselves. Everything we see is perpetually in need of other things in order to continue existing. An 
animal needs food, and a spatial form requires matter to compose it. The animal is in need of the food 
and this need drives its actions, and the whole (form) is in need of its parts or else it will cease to exist. 
Since we know that God is unlike His creation—by way of both reason and revelation—and we can see 
that His creation is in need, it is correct to conclude that God is free from having any need, as Abu 
Mansur al-Maturidi 4de aul do>) Says: 


“As for reason, it establishes [that God possesses qualities] that make Him different to the creation in 
His Essence and Attributes. It is therefore established that God’s action is not that [of His innate 
necessary] nature, but it is the action of His own choice” (al-Maturidi). 


His creation has innate natures which drive them to act, such as hunger or fear, but God does not have 
these. Should God be ascribed with a nature, then that would not only be attributing the Necessary 
Existent with attributes of possible existents, but it would further negate His Power and undermine the 
independence of His Will. The one who is in need of food lacks the power to satiate and sustain himself, 
and the one who is compelled to act out of his nature is deprived of the freedom to exercise his will. 
Imam Maturidi 4de aul do>) later says, 


“Furthermore, we spoke about the Universe being Creatio ex Nihilo, and this [act] can only be done by 
one who has the optimum level of free will, and not by one who acts naturally or is compelled [into 
acting]. It is not possible that one who can initially originate [the Universe from nothing] is compelled [to 
act] or that [the act] occurs naturally and that He does not have free will, which would signify that He, 
Himself, is not omnipotent and that He is originated. God is far from [being ascribed] all of these 
defects” (al-Maturidi). 


Should God have any attribute of a possible existent, then this would contradict God’s existence and the 
entity now ascribed with an attribute of a possible existent would likewise be a possible existent— 
whereas God is the Necessary Existent. It likewise says in Bad al-Amali: 


“Doing that which is best [for us], is never an obligation 
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Upon the Absolute Guide, the Glorious, the Exalted” (al-Ushi). 


The commentator explains: “Wujüb al-Saläh w’al-Aslah — According to the Mutazilah, it is obligatory 
upon Allah to do what is good or best for His slaves. We, the Ahl al-Sunnah, say that nothing is 
obligatory upon Allah; He can choose to do or forgo what He Wills.” 


God is neither powerless to some external code of conduct or internal nature, nor is He humiliated by 
His creation and compelled to act for what He created, and He does what He wills without any need to 
do such. This is an attestation to the perfection of the One who is Transcendent and has no peer, and 
there is no strength or power except for God. 


However, the believer is often led away from the confirmations of the Quran and the aql and mistakes 
“why” for a genuine question against God. To ask “why” is no different from asking “how” or “what” 
when it is already known that there cannot be a “how” or “what” since these are for created things. The 
desire to know “why did God do such and such” is predicated on the unstated assumption that God has 
reasons for His actions just like His creation has reasons for their actions. This is erroneous, and in 
contradiction to the affirmation of God’s existence, because by affirming that God is the Necessary 
Existent, one is likewise affirming that dependency, quiddity (mahiyyah), and modality (kayfiyyah) 
cannot be ascribed to God. The one who asks “why” has forgotten this. 


Perhaps the Shaykh Ahmed Sirhindi’s o~ aul ved explanation of the nafs (translated here as “ego-self”) 
below illuminates why people forget this. 


“The ego-self’s intention is feeling superior to others. Essentially, it desires that creatures be dependent 
on it for everything, obeying its orders and prohibitions, and not needing anyone or being under 
anyone’s command. This is a pretense to being God and to sharing God’s incommensurability. Exalt 
God’s sovereignty. But the ego-self is neither happy nor satisfied in sharing; it wants to rule over God” 
(Sirhindi). 


Although Sirhindi ow aul v4 was elaborating on the Sufi path, he has described the condition of the 
individual who thinks that God must necessarily have a reason for His actions. They cannot imagine that 
something could be independent in reality, and—instead of submitting to what both God and reason 
confirm—they submit to their nafs which instead seek “to rule over God” and necessitate that He must 
have a reason for His actions. However, this criticism would not apply to the individual seeking the 
meaning in God’s actions. The one seeking meaning will find that which he or she is searching, and 
learning about God is worship. 


The notion that God could have a need spawns from forgetfulness of God’s transcendence, so | will end 
with what Ahmed Sirhindi o, 4! „vô says. 


“God almighty is not united with anything nor does anything become united with God. Nothing 
incarnates into God nor does God incarnate into any thing. It is impossible for God to become divided 
into parts or pieces. It is not possible for God to be assembled or broken up. God is incomparable to 
anything. God has no children or women. God’s essence and attributes are incomparable and 
incommensurate, not resembling anything else. This much we do know: there is a God and that God has 
perfect names and attributes that glorify God and by which God is characterized. God is beyond our 
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understanding and awareness and what we can rationally consider or imagine. God is beyond all of that 
as | have mentioned above” (Sirhindi). 


May peace and blessings be upon Muhammad—the best of creation—and his family and companions. 
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Responses to Common Objections 


All praise is to God, the Lord of the worlds. He is the One who is transcendent yet imminent, Merciful 
yet Just. He is al-Hayy in reality, whereas we are a mirror of the divine who are in the flicker of a flame in 
the midst of annihilation. To Him alone belongs the best of names, and to God we will return. May 
peace and blessings be upon his final prophet, Muhammad, and upon his companions and family. 


Arguments from Evolution 


Evolution explains the existence of the world, so there is no need for god to be the answer. 


Evolution describes the relations and chain of causation between possible existents. Perhaps the 
causal chain, that evolution explains, from the present moment to the first organism could be argued to 
end with abiogenesis, or something similar, but the question of “what caused abiogenesis?” would 
remain. Evolution never actually explains why any of these organisms exist in the first place, it only 
explains how one existent emerged from a preceding existent. If | say, “the ball is in that location 
because | put it there,” it is obvious that this answer does not explain why either the ball or | exist. 
Instead, it explains a causal relationship between me and the ball. The question of existence is not 
answered by explaining the relationships between possible existents, like evolution and the given 
example do. Rather, it can only be explained by answering why any of these possible existents exist to 
begin with. This is why evolution cannot handwave the existence of god; simply explaining relationships 
between existents in a causal chain does not explain why the chain exists to begin with. 


Evolution proves that Adam and Eve could not have possibly existed, therefore Islam is false. 


This argument holds that because it has been proven beyond a doubt that humans have evolved 
from a common ancestor with other species, Adam v and Eve v could not have been created from 
nothing. In other words, Adam v and Eve v must have had worldly parents because we know that every 
living thing must have parents, and that there are no possible exceptions to this rule. Firstly, it must be 
understood that Adam v is a prophet as al-Nasafi due aU! dam) says: 


“The first of the prophets (al-anbiya) is Adam and the last is Muhammad” (al-Taftazani and al- 
Nasafi, A Commentary on the Creed of Islam). 


Second, it must be understood that a miracle is an usurpation of the normal order of the universe, as al- 
Nasafi 4de all åa> and al-Taftazani 4de dl de>) explain: 


“with evidentiary miracles (al-mu’jizat) which contradict the customary way of things/Mu'jizat is 
the plural of mu'jiza and it is something that appears contrary to the customary way of things 


48 


(al-'ada) at the hands of one who claims the office of prophet, [and it happens] in such a way 
that those who deny are unable (yu'j/zu) to do the same thing that he does when they compete 
with him” (al-Taftazani and al-Nasafi, A Commentary on the Creed of Islam). 


Unlike the other prophets, Adam v was not given miracles as proofs for a specified group of people to 
accept. However, his creation itself was the miracle. Now, when it is claimed that it is proven to be 
impossible that Adam v was created without parents or ancestry, the answer is that this is correct, and 
that the impossibility of him being created without parents is proof of his creation being a mu’jiza. The 
impossibility of being created without parents does not weaken this claim, but rather it strengthens it, 
since the point of miraculous creation is that it is completely impossible according to the normal order 
of the universe. Therefore, this argument does not disprove God’s existence, rather it is proof for God’s 
existence, since only God could create a man without parents or ancestry. If it is retorted that there is no 
scientific proof that Adam v existed, then it should be clarified that the knowledge of Adam’s v 
existence is known through revelation, and his creation is rationally possible given the existence of God 
and the truthfulness of the Quran, and to demand scientific evidence for the existence of a miracle 
shows a lack of understanding of the definition of a miracle. Rather, the absence of evidence for and the 
scientific impossibility of mu’jizat strengthens the claim of the miracle, since a mu’jiza is supposed to be 
the performance of an action which is impossible according to the way the universe functions. It is also 
relevant to mention that “human” is defined as a descendent of Adam v. While it is also defined as a 
“talking animal” or an “intellectualizing animal,” a talking animal which is not a descendent of Adam v 
would not be considered as human, so these other definitions are subordinate to the first. 


The Problem of Evil 


The existence of evil contradicts god’s omnipotence, knowledge, and benevolence, and, since evil 
apparently exists, god must not exist. 


The argument usually goes as follows: “Evil things like death, famine, cancer, etcetera exist. God 
either has the power to stop these things or not. If not, then this contradicts omnipotence and negates 
god’s existence. If God has the power to stop these things then either He is not aware of them, which 
contradicts His knowledge, or He deliberately chooses not to stop them, contradicting His benevolence, 
or all-lovingness.” First, the meaning of “evil” and demarcation of what is worthy of this label must be 
explained. Is a thing, or existent, attributed with an attribute called evil? Is evil an attribute like power or 
temporality? If we look at the world, we see this is not reality. Should one take a pen and use it to write, 
we see there is nothing evil in this, yet, if one would take that same pen and inflict a physical injury on 
another human being, we would see evil in this. Imam Maturidi 4c Ail da) explains: 


“Moreover, no harmful substances are observed but that they [nonetheless] contain some 
benefits that created beings may be unable to grasp. For example, fire, which both burns and 
prepares food and water, which can give life to all things and also destroy them. Likewise, there 
is no bitter or poisonous substance but that it contains medicine for [some] disease; so that the 
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inquirer may know that saying that the substance is good or evil is a mistake and that rather 
every substance may give rise to harm and benefit, so through it exists the greatest sign of 
monotheism” (al-Maturidi). 


In my example, the pen is neither inherently good nor inherently evil. It is a collection of atoms arranged 
in a certain way and evil cannot rationally be an attribute of a collection of atoms. However, there is 
obvious harm and benefit in the use and application of this collection of atoms. It can either be used to 
bring benefit or harm, and here we see that it is the relationship between existents in which lies what 
people call “good” and “evil”, which are in reality “benefit” and “harm”. It cannot be said that any 
existent, or thing, is attributed with “evil” since this word describes a relationship between existents and 
not an inherent quality of the existents being described. The examples given even insinuate this. Death 
is the cessation of the functioning of the body, and this describes the relationships between organs, in 
which there is nothing inherently good or evil in their function or lack thereof. What is deemed “evil” 
here is loss, which describes the severing of intimacy between existents, which is a relation between 
existents and not an attribute of any existent itself. Likewise, famine is the lack of sustenance, and in this 
vein every example of “evil” can be seen to be a relationship between existents wherein their 
interaction, or lack of, brings about harm, and from this we see that harm is what is truly meant by 
“evil”. God clearly has the knowledge of these relations between existents and the power to change 
their relations so that no harm arises. He deliberately created a universe where both harm and benefit 
exist; so, it is affirmed that neither His Power nor His Knowledge are to be negated. What about His 
benevolence? 


There are three points here: 1) The affirmation of God being the creator of good and evil neither 
indicates an ascription of an attribute called “evil” to God nor does it negate his benevolence, since, as 
shown above, evil is not an attribute of an existent, but rather it is a description of relations between 
existents. Further, evil does not contradict benevolence, since what is truly meant by “evil” is “harm”, 
not “malevolence”. The one who says that harm and benevolence are contradictory has never exercised, 
studied, or struggled to attain a goal. Such a person should be forced to work hard to achieve a goal so 
that he or she may understand that benevolence employs harm in order to better the object which is 
harmed. 


2) The evils people complain about are not without wisdom. In struggling through trials and tribulation, 
the individual learns about good and evil, benefit and harm, and sees examples of ignoble and virtuous 
traits. These serve as a lesson for the individual to learn from and to use as an example to reform his or 
her own character and conduct. It is recorded in Shah Waliullah’s ads aul de>) al-Arba’in that Rasoolallah 
p said, 


“The felicitous person takes lessons from [the actions of] others” (ad-Dihlawi). 


The harms that befall people are not only lessons for oneself, but are also lessons for anyone who 
witnesses or learns about what befell the person so that they too may learn to avoid such mistakes. 
There are more wisdoms in the existence of “evil”, but | have listed what is obvious to whoever stops to 
contemplate what they see around them. 


3) Being harmed by what is considered as evil or benefited by what is considered as good both serve the 
purpose of inciting the manifestation of an individual’s inner character so that he or she may witness the 
condition of his or her own soul, and realize what they need to reform or improve upon. 
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Free Will and Predestination 


How can free will and predestination both be true? 


There is general confusion over the state of one’s own will. Outside of Islam, there is no clear 
answer. Some people say that all of their actions are determined for them, and they have no free will, 
while others say that they have absolute free will to do whatever they want. The one who brings up this 
question to Islam as an objection against God has ignored that there is no clear answer outside of 
religion. It is like raising an objection when you have no objection by saying something like, “I do not 
know what is true, but you must be wrong.” This is the case for the one who boldly asserts this subject 
as an objection against God and the truthfulness of His religion, but this is not the case for the one lost 
in confusion. The one in confusion is sincerely searching for answers and contemplates what he finds to 
determine truth from falsehood, and to better understand what has been confirmed to be true. 


Firstly, it should be understood that this subject cannot possibly be an objection against Islam since no 
other ideology or creed firmly affirms one perspective on human will to both be absolutely true and in 
opposition to Islam. If no one can firmly claim that their view on will is certainly true and Islam’s is 
certainly false, then there is no real objection against Islam; there is only confusion on the part of the 
questioner and clarification on the part of whoever answers. 


Second, the clarification. God has Knowledge of everything that has happened, is happening, and will 
happen, and knowing what will happen does not imply coercion. If | know you will order a pizza, that 
does not mean | forced you to order a pizza. God has Power, which means He created and sustains the 
existence of every existent. While this certainly makes it possible for God to create things which lack 
free will, such as animals and inanimate objects, this does not necessitate that humans have no free will. 
Allah & says, “[33.72] Surely We offered the trust to the heavens and the earth and the mountains, but 
they refused to be unfaithful to it and feared from it, and man has turned unfaithful to it; surely he is 
unjust, ignorant;” and Allah 2& says, “[81.28] For him among you who pleases to go straight,” and Allah 
Æ says, “[76.29] Surely this is a reminder, so whoever pleases takes to his Lord a way” (Allah, The 
Koran). God has given humans free will—the ability to choose between options—and when the human 
chooses an action, God creates it for him. On this point al-Taftazani 4de al daz) says, 


“Objection may be raised that the Unbeliever (al-kafir) is made an object of compulsion in His 
Unbelief (kufr) and the evil-doer (al-fasiq) in his evil-doing (fisq), so it is not sound to make them 
legally responsible for Belief and obedience. To this we reply that Allah willed for them Unbelief 
and evil-doing by their own choice, so there is no compulsion. For just as He knew that on their 
part they would choose Unbelief and evil-doing, so He did not make them legally responsible for 
the impossible [because they had choice]” (al-Taftazani and al-Nasafi, A Commentary on the 
Creed of Islam), 


and also says, 


“Objection may be raised that since the Knowledge and Will of Allah have been rendered 
universal it is absolutely certain that compulsion [of creatures] follows, for Knowledge and Will 
are either connected with the existence of the action and so it is necessary, or with the non- 
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existence of the action and then it is impossible; and there can be no choice when there is 
necessity and impossibility. To this we reply that He knows and wills that the creature will do the 
action or not do it by his own choice, so there is no confusion about that” (al-Taftazani and al- 
Nasafi, A Commentary on the Creed of Islam). 


In essence, God knows what the human will do; God gives the human the ability to do it; God gives the 
human the choice to choose the action, then God creates the action for the human to acquire— 
Knowledge of the action and Power to create the action are on the part of God, whereas the choice 
(ikhtiyar) to choose the action and the acquisition (kasb) of the creation of the action from God are on 
the part of the human, and God has willed that humans possess the ability to choose. This view of ours 
is one of compatibility between “free will and predestination,” or perhaps it is more accurately 
described as “compatibility between human choice and destiny.” 


Subatomic Particles 


The existence of subatomic particles which pop into existence randomly disproves the Principle of 
Sufficient Reason, and since the Principle of Sufficient Reason is false, God must not exist, since most 
arguments proving God demand that the Principle of Sufficient Reason be true. 


Firstly, it must be acknowledged that this is a poor understanding of the actual science around 
the coming into existence of subatomic particles, and that these particles are—at the time of this 
writing—poorly understood, so the current understanding of these particles will likely change in the 
future. Just acknowledging this reality is enough to dismiss the argument, but we will humor it, from the 
perspective of reason. The Principle of Sufficient Reason is essentially: “Everything must have a reason, 
cause, or ground” (Melamed and Lin), and | will detail it as, “Every possible existent is dependent on 
something other than itself to exist (or to obtain its existence).” 


To disprove this, the one bringing the objection will show that certain particles come into being without 
having any cause. What is meant by this is actually “without any observable, material cause,” and not 
just “without cause”. If there is no observable or material cause, that only rules out observable and 
material causes, but not possible unobservable or immaterial causes. You might be tempted to retort 
that no unobservable or immaterial causes exist, however your proof for the nonexistence of 
unobservable and immaterial causes depends on first proving the invalidity of the Principle of Sufficient 
Reason, which, at this point in the argument, has not been proven to be invalid. Rather, since the 
Principle of Sufficient Reason has not yet been proven false, the lack of an observable or material cause 
for the existence of certain particles indicates that there must be an unobservable or immaterial cause 
for their existence. This is because there are only two possibilities for a cause here—either the cause of 
the particles is material or immaterial; observable or unobservable. If it is proven that there is no 
observable or material cause, then there can only be an unobservable or immaterial cause, and the only 
unobservable or immaterial cause is the Necessary Existent, who is transcendent of the material world. 
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This would therefore be direct, scientific proof for the existence of God and His creative act in the 
universe. 


If it is said that “God does not exist so you cannot say God is the cause,” the reply is: the proof of god is 
true, and your refutation of the proof for god rests on disproving the Principle of Sufficient Reason, 
which you have not yet done. To assume that the cause of subatomic particles cannot be god is to say: 
God does not exist because the Principle of Sufficient Reason is false, and the Principle of Sufficient 
Reason is false because certain particles come into existence with no material (or observable) cause, and 
there is no immaterial (or unobservable) cause for these particles because God does not exist, and God 
does not exist because the Principle of Sufficient Reason is false, and the Principle of Sufficient Reason is 
false because certain particles come into existence with no material cause, and there is no immaterial 
cause because God does not exist—essentially, the one raising this objection has put themselves into a 
position where they either (accidentally) prove the existence of God with “irrefutable” scientific 
evidence, or they fall into a circular argument, which is a logical fallacy and is to be rejected for being 
irrational. If this were a correct understanding of the existence of these subatomic particles, this would 
be the greatest proof for the existence of God ever conceived, since science would be directly saying “an 
immaterial, unobservable existent created this possible existent,” and, rationally, that immaterial 
existent could only be the Necessary Existent. 


Now, let us ignore the above for a moment and consider the existence of these particles. They are 
contained within space and time, and they depend on the laws of the universe to exist, even if no 
specific material cause can be directly seen. These properties clearly place them within the category of 
possible existents and shows their dependency on other things for their existence—should space not 
exist the particles would not exist, for example; and likewise for time and the laws of the universe. Note 
that | mention laws of the universe not to propose that these laws are necessarily (possible) existents, 
but rather to point out that they describe interactions between possible existents and that these 
subatomic particles are likewise subjected to these interactions, meaning that some other possible 
existent is indeed acting on them to cause their existence and behavior, even if scientists cannot 
currently explain it. We can therefore see that, despite not being able to directly name a specific 
existent, these particles are still dependent on things other than themselves in order to exist, so the 
Principle of Sufficient Reason has not been disproven even when the logical fallacy is ignored. 


Why? What is the reason behind prohibitions and commands? 


If god commanded humans perform an action, abstain from an action, or if god created creation in a 
certain way, why did god do so? What is the reason for the command, prohibition, and creation? 


First, it must be understood that asking “why” in relation to God is incorrect, just as asking 
“how” or “what” are incorrect. Second, the questioner is in reality searching for the meaning within the 
command and prohibition, and within creation. This is referred to as “wisdom” not “a reason”. So, the 
question, phrased properly, is: “What is the wisdom in the command and prohibition, and what is the 
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wisdom in creation?” All that was created has wisdom in its creation, and to enumerate on every 
specific wisdom in detail would require an encyclopedic book, so instead the idea shall be summarized. 
It says in Kitab at-Tawhid, 


“Then with regards to the arguments about commandments and prohibitions, invitation and 
intimidation, the position of al-Hussein [al-Najjar] accurately explains [the issue]; that God 
created things such that they are subject to admonishment, knowledge of benefit and harm, 
being able to extrapolate from what they observe [in the Universe] to the unseen, that they 
cannot be turned away from knowledge and face ignorance, such that falsehood and all 
ignobleness is allowed. Furthermore, those that God created received blessings in the creation, 
and it is necessary based on reason to be thankful for blessings, and so God makes this 
thankfulness necessary. Then the promise and the threat [of God] is to invite [the person] to 
glorify God, and the intimidation is to dissuade [the person] from degrading God” (al-Maturidi). 


None of God’s acts are out of vanity, and in the existence of His commands and prohibitions lies benefits 
for the one who follows them; and all that is created points to the existence of the one who created it, 
and there is wisdom in making creation a sign of His existence and there is wisdom in making what is 
commanded beneficial. It should be satiating to realize that in salah there is the wisdom of the bestowal 
of tranquility on the one performing salah, and the wisdom of remembrance of God. Likewise, by 
embracing of what is halal and sunnah one will find peace and joy, whereas by embracing what is haram 
and detestable one will find anxiety and sorrow. In everything you see, and everything you do which is in 
obedience to Allah 2&, there are multiple wisdoms to be discovered, but these are wisdoms, and not 
reasons. Wisdom is that which is in its proper place; that which has a praiseworthy end; and that which 
is the opposite of vanity. Perhaps it is easiest to explain wisdom as the meaning God placed in creation, 
and the meaning in the end. The awliya and ulema have explained certain wisdoms in detail, so seek out 
their works if you desire more. The Aphorisms (Kitab al-Hikam) of Ibn Atallah o aul 48 is a good place 
to start, and the awliya of the Shadhili tariga often provide beautiful explanations. 


Hypocrisy 


If religious individuals behave hypocritically, with repugnant behavior contrary to what religion 
teaches, why bother believing in god or Islam? 


First, the existence of God, the Necessary Existent, is known by the intellect (aql) and the 
rational person’s observation of the world. The impiety or brutishness of another individual does not 
augment or infringe upon this line of reasoning or the conclusion. If | see a carrot and determine it is 
fresh and suitable to be eaten, a man in the other room throwing carrots at people does not change my 
conclusion. It should then be clear that the acts of people are unrelated to the knowledge of God’s 
existence, so it would be irrational to reject God due to some unrelated actions which are repugnant. 
What about Islam then? If someone is behaving in a hypocritical and abusive manner, then in the 
criticism lies the answer: he is hypocritical due to preaching Islam, which teaches good character and 
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conduct, yet not adhering to good character and conduct. If an individual is behaving contrary to the 
teachings of Islam, then this is a criticism and condemnation of the individual and not the religion. 
Perhaps one might argue that a terrible action is indeed representative of the religion, as atheists and 
Christians sometimes do. The reply is that Ahlus Sunnah wal Jamaah, Sunni orthodoxy, does not agree 
with the actions of the Khawarij and those who cherry-pick the Quran and Sunnah for their own political 
aims and personal biases. We follow the Quran and Sunnah as the ulema and awliya have explained it 
for centuries—long before any of these modern groups existed. Some critics attempt to paint every 
Muslim, past and present, as a violent barbarian with no exception. Even other disbelievers realize this 
caricature is deeply biased and dishonest, and Muslims who see this do not realize that the pre-modern 
western world immensely envied and ogled the Islamic world. The Muslim who is troubled by this 
subject should learn his or her creed as explained in Aqidah at-Tahawiyyah, translated as The Creed of 
Imam Tahawi, and learn the fard ayn of one of the four sunni schools of fiqh, and learn the history and 
accomplishments of this ummah. 


Eternal Hell 


Why is there an eternal punishment for temporary offenses? 


This question focuses on the finite nature of human actions and fails to remember that eternal 
punishment and eternal reward are for disbelief and belief, not actions. This is not a negation of the 
value of actions, since sins certainly harm the believer and pious deeds benefit the believer, but rather it 
is to remind the reader that it is the denial of al-Haqq which results in eternal hellfire. In his tafsir, al- 
Kashani ow aul „48 explains this concisely. 


“[2:80] And they say, ‘the Fire shall not touch us, to the end [of the verse: save a number of 
days’. Say: ‘Have you taken with God a covenant? God will not fail in His covenant, or say you 
against God what you do not know?] They believed that the duration of punishment was 
commensurate with the duration in which the sin was being committed, not knowing that if the 
sin constituted a corrupt belief fixed within the soul and a condition deeply-rooted in it so that it 
becomes a natural disposition, a form of its essence, then it [the sin] becomes a cause for 
eternal punishment, which is the very meaning of His statement: [2:81] [Not so; whoever earns 
evil and] is encompassed by his transgression, that is, it has complete mastery of him absorbing 
him as black absorbs [the form of] a dress; were it otherwise, obedience would not have been a 
cause also for eternal reward [— those are the inhabitants of the Fire, therein abiding]” 
(Kashani). 


The actions of an individual play the role of ornamenting his or her heart either with the qualities of 
paradise until he or she attains paradise, or hell until he or she attains hell. Your actions leave a mark on 
your soul and eventually stain it with the darkness of rebellion and transgression or the light of 
obedience and acceptance. Every individual has the choice to change the condition of his or her soul in 
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this life, but the condition of one’s soul is not akin to some temporary action. It is who you are. Similarly, 
Imam Maturidi ade dl de>) says, 


“Moreover, faith is a belief in the infinite and cannot become evanescent, and disbelief is a 
denial of the infinite and cannot become evanescent, and thus on this basis is their requital. For 
this reason, it is possible to pardon what is less than disbelief, because it is not a denial of the 
infinite” (al-Maturidi). 


Belief and disbelief are not finite, temporary actions that vanish after they are completed. They are 
either the permanent affirmation of the eternal or the permanent rejection of the eternal. The eternal 
will never cease to exist, so there will never be a time when this belief becomes vain. At this point, it 
should be clear that no one is punished with eternal hell for temporary offenses—because the offense in 
question is not temporary. 


May peace and blessings be upon Muhammad, the best of creation, and his family and companions. 
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A Defense of Our Epistemology 


All praise is to God, who is the All-Knowing without any of His knowledge being subject to defect and 
loss, and is the All-Powerful without any thing being able to compel or overwhelm Him. He is the Lord of 
the Worlds who created the universe as a sign necessarily directing every individual to knowledge of His 
oneness and existence, and laysa kamithlihi shayy. May peace and blessings be upon His final prophet, 
Muhammad, and upon his family and companions. 


There are three ways by which individuals may come to know something: Sound Senses, True Narration, 
and the Intellect. The Sound Senses (al-hawass al-salima) refers to what is known by the faculties of 
hearing, seeing, smelling, tasting, and touching. The sounds you hear and the objects you see are 
examples of this source of knowledge. True Narration (al-khabar al-sadiq) has two divisions. The first is 
that which is known by mass testimony (mutawatir), such as the existence of foreign countries and 
historic kings. The existence of countries like China and Australia—and likewise the existence of cities 
and states—are examples of this source of knowledge. Reason/Intellect (al-aql) is the mind’s ability to 
understand and contemplate information. Al-Taftazani 4de Ail da) says that aql “is a faculty of the soul 
(al-nafs), by which it is prepared for the reception of things to be known and perceived” (al-Taftazani 
and al-Nasafi, A Commentary on the Creed of Islam). Imam Maturidi 4de ail de>) defines knowledge as 
“It is a quality by means of which the concerned thing will be clearly disclosed” (al-Maturidi). An 
example of information via aql is the knowledge that a whole is greater than a part, which is attained by 
way of reason upon understanding the meanings of the respective words. Affirming these sets the 
foundation for knowing God, and to deny any of them is an absurdity. 


If one says he denies his senses, then he is saying that he cannot believe his eyes when they see an 
object in front of him. He would not be able to believe that the cars driving through a busy street 
actually exist and would have no reason to object to leisurely walking though the questionably existent 
traffic. The individual likewise would have no ability to know what causes him harm or benefit. The 
individual would neither be able to believe in the existence of fire when he sees it nor believe in the 
sensation of pain should the fire burn him. He likewise would not be able to know if he is hungry when 
he feels hunger, or know what satiates his hunger. All of these things are obviously known by all humans 
and animals whose senses do not contain a defect, so to reject the senses and think the sensation of 
pain from burning is not real and that oncoming traffic is not real and that all objects and sensations of 
harm and benefit are not real is nothing more than the stubborn rejection of what is obviously known to 
be true. The moment fire touches the body of such a person, he will recoil in pain because the sensation 
is real and the object causing the sensation exists, and his senses confirm this and he confirms what his 
senses tell him by the act of recoiling. If the individual truly believed in his position, he would be burnt 
without so much as flinching or even caring that he is burnt, but the individual will not do this. In fact, he 
will do the opposite, and immediately recognize the existence of the fire with his senses and recoil 
before it even touches him, because he knows the sensation of burning is real. This shows that this 
position is neither one he actually believes in nor one any honest person would accept. It is only held 
out of stubbornness. 
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If one says that he denies true narration, or narration in general, then he is saying he cannot know what 
country he lives in, or what city he lives in, or what his name is, or who his parents are. Such an 
individual cannot even affirm the contents of this text since knowledge of the contents is from a form of 
narration. Imam Maturidi 4de dl de>) succinctly says: 


“It will result in him [stating that he does] not know his own name, his lineage, his own nature 
and the names of everything. It will necessitate imprudence about the things he is experiencing, 
and the inability of expressing what he has seen. So how is it that he will gain knowledge of 
things which he did not observe when he is denying the [existence of] knowledge that he 
observed himself? Also, how will he know issues of his livelihood and sustenance, since all of 
that is gained through transmission [from others]?” (al-Maturidi). 


The knowledge of one’s own name comes from narration from one’s parents, society, or oneself. There 
is no rational proof or observable physical existent which tells an individual what his or her name is. 
Likewise, all news of local and foreign events will be rendered void since reporting information about 
past and current events is a form of narration. One’s own reporting would likewise be void since if 
narration from another is invalid, narration from oneself is invalid. Your narrating of your own condition 
or of wrongs committed against you would not be able to be accepted, since this is likewise a form of 
narration. Knowledge of transactions, occupations, and the means by which one lives in society are all 
known (in part or in whole) by narration, so rejecting narration as a source of knowledge completely 
would result in an individual being unable to function in human society. This position too is only held out 
of stubbornness, since no one will ignore what is learned though narration, such as the price of items at 
a store. Likewise, he would not be able to affirm in which country he lives, or what countries exist, yet 
no one will actually reject the existence of the country in which he resides or reject the existence of 
other countries. 


If one says that he denies the intellect (aql) as a source of knowledge, then he can only do so through 
the most absurd and self-contradictory means of using the intellect to deny the intellect, as al-Maturidi 
ade ail åa> succinctly says: 


“The people who deny the intellect have no evidence to deny it except by using the intellect in 
the first place. This demonstrates that to deny the intellect they have to in fact use the intellect 
(al-Maturidi). 


” 


Denying the intellect as a source of knowledge means that the conclusions derived from the intellect 
cannot be accepted, but the only way to deny the intellect as a source of knowledge is by using the 
intellect, and accepting a conclusion derived from the intellect indicates that the intellect is an accepted 
source of knowledge, which makes the position of one who denies the intellect self-contradictory. It 
should be noted that it is not self-contradictory due to the argument being a union of opposites. It is 
self-contradictory due to the conclusion—a rejection of the intellect—being a rejection of its own 
foundation—the use of the intellect—despite the claim that the conclusion follows from the foundation. 
It cannot follow from its foundation when it is a rejection of its own foundation. Using the intellect to 
prove something indicates that the intellect is an accepted source of knowledge, which is a rejection of 
any conclusion denying the intellect, so the only possible way to prove that the intellect is not a source 
of knowledge is by not using the intellect, which is impossible. 


May peace and blessings be upon Muhammad, his family and companions. 
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A Summary 


All praise is to God, who is transcendent yet imminent, the Just and the Merciful, who is beyond all 
imagination yet is the Creator and sustainer of all. All of creation is a testification to His Oneness and the 
aql directs the sensible individual to recognize His existence. May peace and blessings be upon the final 
messenger, Muhammad, and upon his family and companions. 


The conceptualization of God being affirmed often must be understood before continuing onwards to 
proofs of its existence. This is in order to show that the common objections against the corporeal gods 
of Christianity, Hinduism, Paganism, etcetera are not applicable here since the conceptualization(s) of 
God being objected to by those arguments is/are not being affirmed here. God’s transcendence negates 
the possibility of any other deity along with the objections, against those deities, which spawn from 
their supposed corporeality. Imam al-Azam Abu Hanifa ade l doe) says: 


“Allah is an entity (shay') unlike any other entity. The meaning of [Allah being a] shay’ [unlike 
any other] is that He is without body, substance, or accident. He has no definition, no opposite, 
no equal, and no peer” (Thabit, al-Maghnisawi and al-Qari). 


And Mulla Ali Qari 4de dll de>) explains, 


“We are unable to comprehend Allah Most High. Whatever occurs to one's mind, Allah is other 
than that, for Allah says, ‘But they shall not encompass Him with their knowledge’ (Qur'an 
20:110). For one to ascertain one's inability to completely comprehend is, in fact, to 
comprehend, as the Messenger of Allah said, ‘I cannot enumerate enough praise for You, You 
are as You have praised Yourself” (Thabit, al-Maghnisawi and al-Qari). 


Najm al-din al-Nasafi 4de il åa> likewise says, 


“He is not an accident, nor a body, nor an atom; nor is He something formed, nor a thing limited, 
nor a thing numbered, nor a thing portioned or divided, nor a thing compounded; nor does He 
come to an end in Himself. He is not described by quiddity, nor by quality, nor is He placed in 
place. Time does not affect Him and nothing resembles Him, and nothing is outside of His 
Knowledge and Power” (al-Taftazani and al-Nasafi, ACommentary on the Creed of Islam). 


God neither incarnates nor has a physical appearance, and He is neither in need of anything nor does He 
acquire His existence from something other than Himself. Any objection which presupposes that God is 
temporal or changing, or likewise attributed with any attribute of creation, is rejected outright on the 
basis of the objection being against an incorrect conceptualization of God which is not being proposed 
or defended. The proofs for God, in turn, either serve to unveil His existence from the perspective of His 
transcendence to the individual by way of the aql or to suggest His existence to the individual by way of 
the aal. The aql, meaning the intellect or rational faculty, will necessarily accept the argument(s) and 
conclusion unless it, meaning the aql, is impeded. Impediments are not only defects in the aql’s ability to 
function normally, but are also stresses, biases, and emotions which are given precedence over the 
conclusions of the intellect. Otherwise, simply allowing the mind to atrophy—or never allowing it to 
learn—will be sufficient to demolish its ability to function, and hinder its ability to recognize and accept 
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rational conclusions. Some think all of these defects are avoided by engaging in pseudo-intellectual 
rhetoric, but this is not true. On the contrary, engaging in unnecessarily complicated discussions for the 
sake of inflating the ego and intentionally obscuring topics behind jargon and nomenclature which are 
only known to a select few people is an act of subordinating the aql to the nafs, which is an action that 
blinds the intellect to the whims of desire. True intelligence is displayed when one can explain complex 
topics in a simple manner, not when one explains simple topics in a needlessly complex manner. 


Similarly, an epistemological foundation must be established. There is no way to know God if you have 
no way to know yourself. This foundation is built on the senses, on the intellect, and on narration; some 
also include revelation, but that is a source which is yet to be proven to the one who rejects it. Rejecting 
the senses means that any pain or hunger you feel does not actually exist, yet your perception of it 
shows its existence and your reaction to pain or hunger shows your acknowledgment of its existence 
and shows your acknowledgment of your senses to convey its existence to you. Unless an individual is 
willing to—and actually does—ignore hunger indefinitely, everyone will acknowledge the existence of 
what is perceived by the senses, so to claim to reject this source of knowledge is irrational obstinance. 
Likewise, rejecting narration means that you cannot accept anything told to you by other people and 
that your own words are invalid. By listening when spoken to or by interpreting the meanings of written 
words you are acknowledging the information conveyed via narration, and by contemplating the 
information and responding, you are acknowledging that knowledge can be known from the information 
conveyed via narration. If narration is not accepted, then all speech and writing and everything which is 
derived from speech and writing would become useless. By functioning as a human-being, you accept 
narration as a source of knowledge, and to claim to reject narration is to conceal what is known to be 
true. Rejecting the intellect can only be done by using the intellect to reject the intellect. By using the 
intellect and accepting its verdicts you validate the intellect as a source of knowledge, so to claim that 
the intellect can invalidate itself by means of itself is irrational. Furthermore, it could be argued that the 
human would be unable to function in society or survive without the use of the rational faculty, since it 
is primarily through reason which humans are able to overcome obstacles and challenges which would 
otherwise be impediments, and it is primarily through reason which humans grasp and contemplate 
meanings—whether the meanings be important or frivolous—which contribute heavily to society, but 
what has been mentioned should suffice. 


The argument for God will be summarized as follows: Those entities which are observable only exist 
possibly, since there is nothing necessitating their existence and because it is imaginable that they could 
have existed in a different way or not at all; that which they derive their existence from likewise derives 
its existence from something else leading to an infinite chain of causation; this infinite chain of causation 
is rejected on the grounds that it is impossible to traverse an actual infinite and because an infinite chain 
fails to explain the existence of any entity, since it only moves the question of existence to something 
else without ever providing an answer; the only acceptable solution, since an infinite series is an 
irrational solution, is an entity which is both not part of the causal chain and begins the chain. However, 
this summary is lacking since it hints at implied meanings which the reader is either expected to know 
beforehand or have the insight to recognize. It is also lacking since it is easy for the reader to interpret 
unintended meanings which are incorrect or to fail to grasp the meanings entirely. Likewise, there are 
numerous points and explanations derived from this argument which satisfy and clarify many possible 
objections and question, but progress can only be made if this argument is first accepted. This is a 
reason why epistemology was discussed. Many objections supposedly raised against the proof of God 
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are in reality objections against epistemology, and the discussion can only proceed after these three 
parts of epistemology can be agreed upon. It should be noted that objecting to the proof of God by 
objecting to epistemology is not an objection against the proof itself. The reason this is highlighted is 
because most of the objections raised in all parts of theology are over misunderstandings or rejections 
of underlying concepts and principles. The objection over free will and predestination is due to either 
not being able to understand the concept or due to not being able to find an explanation, and not due to 
the explanation being faulty. Likewise, the rejection of God is often due to the rejection of Christian 
theology, and not due to the supposed irrationality of a transcendent God. It is important to acquire 
knowledge on a subject before taking action, but most people want immediate answers without being 
willing to dedicate the time and effort in order to find and understand them. Simply learning theological 
foundations, such as the doctrine of God, will serve to absolve the individual of most of his or her 
pressing questions. If the questions are over more complicated topics, then the basics must be 
comprehended before the solution can be comprehended. 


May peace and blessings be upon Muhammad, his family, and companions. 
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Various Proofs for Allah %& 


All praise is to Allah, who is the One worthy of worship alone. Nothing resembles Him and nothing 
overtakes Him, and He alone is transcendent above all you can imagine. May peace and blessings be 
upon Muhammad, his family, and companions. 


Proof from Being 


1) All quiddities (mahiyyah) are neutral with respect to having existence or not/ This is because, if having 
existence were a part of the quiddities being (dhat), then their existence would be necessary—meaning 
they could never cease to exist—, and if not having existence were a part of the quiddities being (dhat), 
then they could never exist. Therefore, having or not having existence is accidental to quiddities. 


2) The quiddities need an existent to grant them existence/ This is because, the nonexistent cannot act 
to create or to give existence to itself or to another. 


3) That existent cannot be any of the quiddities because they do not have existence in and of 
themselves/ Meaning, that which does not have existence through itself cannot grant existence onto 
another. This is because they only have existence metaphorically as an accident given to them by 
something other than themselves and they do not actually possess existence for themselves. They do 
not have the power to give existence to another since they cannot give something they do not have. An 
illustration would be one who borrows an item from another; he does not have the liberty to then give 
the borrowed item to someone else since he does not own it to begin with. 


4) The existent must be an existent which has existence through itself, and not another, and this is the 
Necessary Existence (Wajib ul Wujud) or God/ This is because, in order to bestow existence onto 
another, one must possess existence, and the only way to possess existence is for the existence to exist 
through itself and not through another. Furthermore, it is known that the Necessary Existence is not a 
quiddity and cannot possibly be a quiddity by definition, since it is the being which is not ascribed with 
any of the attributes of possible beings. 


Proof of Intelligent Design 


1) The universe exists/ This is known through affirming the senses and reason. A defense of 
epistemology has been stated previously, but a summary of previous points could be that rejecting the 
senses and narration would result in an individual’s inability to survive and function in human society in 
any capacity; they would not even be able to live like a vegetable if they honestly reject their senses and 
narration, and we see that even those who claim to deny their senses and narration accept both when 
tested, so their denial is only stubbornness and ignorance. Rejecting reason can only be done by 
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affirming reason which leads to an absurd contradiction that reason invalidates reason which is self- 
refuting. 


2) It is possible that the universe could exist in a different way/ It is rationally conceivable that the things 
we observed to be ordered in a particular way and having a particular quiddity could be different should 
the prerequisite conditions change or should the underlying laws of the universe be different. For 
example, it is imaginable that a leaf could naturally be purple instead of green should the prerequisite 
conditions change, so being green is not necessary for the leaf, and it is possible for it to be a different 
color and still be a leaf. Likewise, it is possible for the leaf to not exist at all and for an entirely different 
entity exist in place of the leaf, so the existence of the leaf’s being is not necessary. 


3) The probability for the universe to exist exactly how it is observed on its own is abysmally low/ This is 
confirmed by reason and narration. How many possible ways could a leaf exist? How many possible 
beings could exist in place of a leaf? It is not hard to think that the possibilities are infinite, and yet, 
despite all these possibilities, we have but one entity which functions in intricate harmony with every 
other entity around it. Otherwise, most people, learned and unlearned, acknowledge that the 
probability that the universe came into existence exactly in this manner we observe is far below one 
percent, and even far below a hundredth of a percent. Since the universe does exist in the exact way we 
observe it, it is unlikely that it formed in this exact way naturally on its own through random chance. 


4) Since it is improbable that the universe would be ordered in exactly this way on its own, it is likely or 
certain that the universe must have a cause/ This is the conclusion of reason by the one whose reason is 
not veiled. If you gamble on a program that drops the desired item once in every billion attempts, but 
you get the desired item in every single attempt, then either the stated probability of the program is 
wrong or someone deliberately gave you the items. With a program there can be an error that alters the 
drop rate, but this is not the case with the universe. The universe is too intricate to become this way by 
mere chance, so it must have become this way through deliberate action. Furthermore, it can be derived 
that due to the orderliness of the world, there must have been a single designer acting to create the 
world, since if there were two or more there would be disagreement and chaos, which we do not see, or 
one would be rendered powerless by the other; and should it be proposed that they all agree all of the 
time, then this negates all of their wills (lradah) and free choice (Ikhtiyar) making them compelled to act; 
and all of these ideas proposing multiple creators negate the transcendence and the divinity for all of 
them or for all but one of them. 


Proof from Revelation 


1) The universe exists/ This is known after epistemology. It should be noted that the term “universe” 
usually refers to the set of all possible existents, and it excludes anything which could be called 
nonexistent or necessarily existent. 


2) God Himself has spoken to mankind, and His words are recorded with reliable chains of transmission/ 
This is referring to the Quran, which is mutawatir, in which God said, “[96.1] Read in the name of your 
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Lord Who created,” and says, “[112.1] Say: He, Allah, is One,” and says, “[108.2] Therefore pray to your 
Lord and make a sacrifice,” and says, “[42.11] The Originator of the heavens and the earth; He made 
mates for you from among yourselves, and mates of the cattle too, multiplying you thereby; nothing like 
a likeness of Him; and He is the Hearing, the Seeing,” and says, “[112.2] Allah is He on Whom all 
depend,” and so on in the vein of announcing His existence, transcendence, oneness, and lordship over 
all of creation. The Quran’s truthfulness is not only indicated by the truthfulness of its contents and 
mass transmission, but also by its miraculous nature which cannot be replicated. In Kitab at-Tawhid, it 
says succinctly: 


“Shaykh Abu Mansur said that the proof for the creation of bodies is demonstrated by the same 
three evidences which were mentioned for the sources of knowledge. In terms of transmission, 

it is that which is established by God in a manner that it cannot be replicated by someone else” 

(al-Maturidi). 


And the Quran is a valid source of knowledge by means of narration. Some include it as its own 
epistemological category—revelation. 


3) God Himself says He is the creator of the world and the lord of the world, and likewise declares His 
transcendence/ The only entity which can truthfully make this claim of being the originator, the 
sovereign, and the transcendent is the Necessary Existence (Wajib ul Wujud). Anyone else who makes 
this claim is quickly shown to be false, since all that is observable is dependent in terms not only of 
contingency, but also sustenance, acquisition, and origination. It is written in Kitab at-Tawhid: 


“This is because [God] has informed us [in the Holy Quran] that ‘He is the creator of everything’, 
that He is ‘the Originator of the sky and earth’ and the ‘sovereignty of what is in them belongs to 
Him’ And we have spoken about the stipulations for the acceptance of [the truth of these] 
testimonies. There is none among those that live that claim that they are pre-eternal or ever 
refer to anything that could mean [that they are] pre-eternal and if someone was to do so, his 
falsehood would become apparent” (al-Maturidi). 


God likewise says, “(57.3 ] He is the First and the Last and the Ascendant (over all) and the Knower of 
hidden things, and He is Cognizant of all things,” and God says, “[112.3] He begets not, nor is He 
begotten,” and God says, “[2.255] Allah is He besides Whom there is no god, the Everliving, the Self- 
subsisting by Whom all subsist; slumber does not overtake Him nor sleep; whatever is in the heavens 
and whatever is in the earth is His; who is he that can intercede with Him but by His permission? He 
knows what is before them and what is behind them, and they cannot comprehend anything out of His 
knowledge except what He pleases, His knowledge extends over the heavens and the earth, and the 
preservation of them both tires Him not, and He is the Most High, the Great,” and God says, “[6.102] 
That is Allah, your Lord, there is no god but He; the Creator of all things, therefore serve Him, and He has 
charge of all things. [6.103] Vision comprehends Him not, and He comprehends (all) vision; and He is the 
Knower of subtleties, the Aware”. Anyone who makes such claims aside from God, the Necessary 
Existent, is clearly lying, since it is easily proven that whatever is observable is weak and in need and 
cannot be pre-eternal. 


4) It is known by reason that anyone who makes this claim, other than God, is lying/ This is due to what 
has been said, that every possible existent has attributes or properties which disqualify it from being the 
Necessary Existence. Anyone other than God making this claim is clearly speaking falsehood. If the 
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claimant is not God Himself, then the text comes from weak sources or a liar, both of which are false. 
This leaves only one option: God Himself said all of this. 


5) God Himself declares His own transcendence and authority, and that He is the creator of all that we 
see/ As is shown in the Quran, which is literally the uncreated word of God. 


6) Therefore, since God Himself said He created the universe, He created the universe. Likewise, He 
stated His own transcendence, sovereignty, and existence; therefore He is transcendent, sovereign, and 
existent/ This is like asking, “does Zayd exist?” and Zayd himself answers, “Yes, | exist.” In fact, it goes 
further than that, since God is telling you more about Himself than only His existence. The intellect 
confirms that only God could make such claims truthfully, so the possibilities are that these claims are 
fabricated, or from a liar, or are actually from God. The first two are false, so the words ascribed to God 
are literally from God. When it is written in the Quran, “[112.1] Say: He, Allah, is One,” this is literally 
God Himself telling you what to say; Qul hu Allahu Ahad. 


May peace and blessings be upon Muhammad, his family, and his companions. 
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The Proof for Allah # 


All praise is to Allah, the One without partner, the Powerful without peer. To Him alone belongs all of 
creation, and He alone brought it into existence. May peace and blessings be upon Muhammad, his 
family, and companions. 


The intellect is affirmed to be a source of knowledge, and to reject it is an absurdity. The senses 
are affirmed to be a source of knowledge, and to reject them is an absurdity. Narration, or transmission, 
is affirmed to be a source of knowledge, and to reject it is an absurdity. The proofs for these have been 
discussed before, but here it is sufficient to know that if you acknowledge the existence of this text and 
acknowledge that this text contains perceptible meanings which can be contemplated, then you have 
affirmed all three of the points of epistemology listed above. If you reject them, then you display your 
own hypocrisy by the act of reading and contemplating, since reading requires both the senses and 
narration, and contemplating requires the intellect. To affirm these three indicates that the objects of 
their respective perceptions exist in some way, so what is observable and perceptible is agreed to exist 
by those who affirm these sources. 


The existents which are conveyed to the individual via his or her means of acquiring knowledge 
are spatial, temporal forms called substances (jawhar), and a substance is further described by its genus 
and quiddity. These substances are divisible, changing, moving, combining, separating, the locus of the 
union of opposites etc. Divisibility means that parts are required for the substance as a whole to exist; 
changing means that a substance went from one state to another, and this requires something external 
to the substance to act and incite the transition; moving means that something acted on the substance 
to give it its current vector; combining and separating are two different states that substances can 
transition between, and for a combined thing to separate or a separated thing to combine they must 
either be incited to act on each other or they both must be acted upon by something external to both; 
and unifying opposites is when two opposing natures combine in one substance; and all of these show 
the origination of the existence of a substance. 


Additionally, compulsion and necessity show that the substance requires another substance in order to 
exist in such a way, which shows causal and subsistence dependency, and a substance being finite or 
limited implies its need for something external to itself. Causal dependency indicates the prerequisite(s) 
for a substance’s origination, while subsistence dependency indicates the currently existing 
prerequisites needed for a substance to maintain its quiddity and what is essential for its genus, and so 
on. Furthermore, substances are subjected to undergoing the alteration of their arrangement, shape, 
magnitude, location in space, and location in time, all of which happens after something other than itself 
acts upon it or something other than itself precedes it. No substance—or moment—exists except that 
something other than the given substance preceded it which served as a prerequisite for the substance’s 
current existence in time and space; if it is composed then its parts are prerequisite, and if it is an 
indivisible particle, then it was set in motion by something other than itself and it reached its present 
location after having crossed a previous location, meaning it underwent a change in location and this 
indicates the action of one existent on another. 
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Every substance has some, all, or more of these qualities which display its origination from some 
preceding substance, act, part etc. This relationship between prerequisites and origination can even be 
seen within the context of time, wherein the present moment requires the preceding moment to first 
transpire in order for the present to exist. It is therefore known that the condition of every substance is 
an effect of a cause due to the properties of a substance, so to say there is no cause for a substance’s 
current state ultimately results in a rejection of epistemology, since partition, change, and motion are all 
confirmed for substances from sound foundations, and such things, like motion, are indicative of the 
origination of a substance from prerequisite substances and actions. It is important to note that these 
substances are deemed possible existents due to their existence being conditional on their 
prerequisites, which are also conditional; it is possible that they could have existed differently. 


Now that it is established that the observed state of a given substance is the result of a cause 
and effect, it stands to reason that this series of cause and effect originated from nothing, has continued 
forever, or had a beginning which was not from nothing. 


If it originated from nothing, then that is obviously impossible, since that position would mean that the 
nonexistent acted whereas the nonexistent cannot act. This is a contradiction, so it is rejected without 
any controversy. 


If this series of cause and effect continued forever, then that entails that a never-ending series of 
substances have undergone cause and effect prior to the present moment in space and time, and that 
the question of why one substance exists in such a way is never answered, and that the entire set of all 
substances would likewise need a cause, and that an infinite number of hours have already passed. 


If an infinite number of substances preceded the substances in the present moment, then that is saying 
that after a never-ending series of substances is completed, the present arrangement of substances may 
exist. This is impossible, since the never-ending has no end and yet the present arrangement of 
substances is an observable end. If it is replied that the present arrangement of substances is not an end 
since the substances continue to change, the reply is that any given present represents a necessarily 
observed point in the state of substances, and if an infinite series of substances exists prior to this point, 
then this point would not be able to be observed. Since it is obviously known to be observed, it is 
irrational that conditions (meaning a past infinite) actually exist which would make it unobservable. 


Also, the past being infinite shifts the question of why one substance exists in the way it does onto a 
preceding substance, and then again onto another preceding substance, and so on, forever. This fails to 
answer the question as to why the first substance exists in such a way, and also fails to answer the 
question of why any substance exists. Each substance in the causal chain exists only when it has the 
given prerequisites, and there is no need for those prerequisites to form except for their prerequisites 
and so on creating a chain of substances all of which have no real reason to exist. If they each have no 
reason to exist, then why do they exist? The one who holds to infinite regress is unable to answer this 
question, therefore it stands to reason that if there is no reason for any substance to exist, then the 
substances should not exist. Yet, the substances in the observable world exist, likewise making the 
position of a past infinite irrational. 


Also, if every substance requires a cause ad infinitum, then all of the substances that exist and have ever 
existed require a cause. This means that this proposed infinite universe, as a whole, needs a cause, and 
this cause is never answered by the proposition of infinite time and an infinite chain of caused 
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substances aside from “it just is like that”, which is not a rationally acceptable justification to being 
unable to answer a question drawn from a logical conclusion of this concept. Since an infinite universe 
likewise needs a cause, this concept of a past infinite does not solve the issue at hand or answer the 
question. In fact, it implies that there is no answer at all, which is irrational due to the proof of design. 


Also, if the past is infinite then an infinite number of hours has already preceded the present time, 
which means the traversal of an infinite is possible in reality. However, it is obvious that the traversal of 
an infinite duration of time is impossible. If there are an infinite number of minutes between now, one 
o'clock, and two o'clock, then is it obvious we will never reach two o'clock. If it is rebutted that there is 
no starting point of a past infinite by definition, then that is irrelevant since the existence of a past 
infinite means that an infinite number of hours can actually be traversed, so the question is on 
traversing an infinite number of hours regardless of whether or not there is a beginning point, and it is 
blatantly impossible to anyone with an iota of reason that you will never traverse an infinite in actuality. 
Ask someone to wait an infinite number of hours, everyone knows that wait will never reach anything 
which can be called an end; and what | mean is that if they try to wait an infinite number of hours 
starting at a given point, then any point they try to deem as an end will have a finite value, so it will be 
impossible to demark any location in time which has an infinite amount of time preceding it, and yet this 
is exactly what the proponent of a past infinite believes is possible. Any point in time in the real world 
has a finite value attached to it. If the past were infinite, doing this would be impossible. If the past were 
infinite with no beginning, then demarking any point would be worthless, since one point in time would 
have no meaningful distinction from another point in time, and given that we observe meaningful 
distinctions between points in time, is it apparent that the past is not infinite. Someone might point out 
that in mathematics you can do exactly this, but this conversation is not in the realm of imaginary lines 
and imaginary numbers, so arguments from mathematical theories do not apply. This all should make it 
blatantly clear that the past, in any actual way, existing ad Infinitum is irrational, and that anything 
continuing on, into the past or in causality, ad Infinitum is fallacious. 


This all means that there is only one remaining solution: the series of cause and effect had a beginning 
which was not from nothing, and this beginning entity is called the Necessary Existent. It is called the 
Necessary Existent because the intellect necessarily comes to the conclusion of its existence when it is 
not damaged or impeded. 


The solution that the series of cause and effect had a beginning which was not from nothing 
means here that there was an entity which is the ultimate source of all causal relations and origination 
which itself is not subject to being the effect of a cause or being originated. It must be noted that the 
given phrasing is to distinguish the yet to be defined entity from the nonexistent, and not to imply a 
rejection of Creatio ex Nihilo. Rather, this conclusion implies Creatio ex Nihilo since it is saying that time 
and space and all that is within them had an origin, before which they were not in existence, but when 
they were not in existence, the Necessary Existence was in existence. For this beginning entity to be the 
beginning of all origination, it cannot be the effect of a cause. This means that anything applicable to the 
description of a substance cannot be applicable to this entity. Things like change, partition, combination, 
temporality, dimensions, motion, and so on are all negated, and likewise anything that implies being an 
effect, such as being in need, dependency for subsistence, lacking in ability, and being compelled by an 
inherent nature. This all places the entity wholly outside of the observable universe, and this might raise 
questions as to how can this exist. 
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First, it is rationally possible that an entity completely divorced from the descriptions and attributes of 
all observable things to exist, even if it is unimaginable. Second, the preceding argument demonstrates 
that the existence of such an unimaginable entity is the necessary conclusion of reason and observation, 
and this is because the alternative options of the nonexistent bring itself into being and ad Infinitum are 
irrational absurdities, so there is only one possible solution: there exists an entity which is the ultimate 
cause of all origination which itself is not subjected to origination. Henceforth is the discussion of how 
anything can be known about this ultimate cause which is the beginning of all origination. 


Firstly, what is negatively ascribed: it is not an effect of a cause; it is not a substance; it is not a peer ina 
genus; it is not formed; it is not divisible; it is not combinable; it is not limited; it is not dependent; it is 
not in need; it has nothing to which it is similar; it is not in a place; it is not ascribed with a quiddity; it is 
not temporal; it is not in motion. Every observable quality of substances and their accidents—causes 
and their effects—and so on is negated, for if any of these attributes were ascribed to the Necessary 
Existent, they would contradict its existence by definition because it would now have for itself a point of 
origination and it would be the effect of a cause, which in turn brings us back to the question of why 
these causes and effects exist at all. 


Secondly, what is positively ascribed. First, it has the power to be the ultimate cause of all origination— 
this is known by the preceding argument, since for it to be the ultimate cause it must have some power 
to create the effects, and should something have power over the Necessary Existent, then that would 
negate the Necessary Existent by definition, so it must have power over all and nothing can have power 
over it. If the series of cause and effect had a beginning which was not from nothing, then that 
beginning itself must not have any cause. In order for it to not have any cause, it cannot be a substance 
or have any essential or accidental quality of substances or anything which indicates their ascription, 
since these qualities indicated origination and being the effect of a cause, and this beginning cannot be 
the effect of a cause, since, if it was, then it would not be the beginning. 


Second, it is apparent—via the proof of design—that the universe is arranged in an orderly fashion and 
that this arrangement implies a deliberate act. The Necessary Existent who acted must not have acted 
out of ignorance of what was originated, since if its origination of the universe were out of ignorance, 
the observable world would be in disorder and disarray. Also, if it were not ascribed with knowledge, 
then this would indicate a defect and inability, both of which imply that it was the effect of a cause 
which is false. For example, if the Necessary Existent has no knowledge of a form yet brings it into 
existence, then that implies that something acted on the Necessary Existent in order to impart the 
information of the form of the entity which is being brought into existence. This all means that the 
Necessary Existent is positively ascribed with knowing the details of all that it caused. 


Third, and in a similar vein, it is apparent that the things which exist in the universe do not trace the 
ultimate reason for being the way that they are to something within the universe itself, which indicates 
that the ultimate reason for each entity existing in the particular way and form it exists is the Necessary 
Existent. This means that the Necessary Existent made a deliberate choice to cause specific effects, so it 
is positively ascribed with a will. Likewise, the negation of a will indicates compulsion to act, which 
negates the Necessary Existent by definition, since only originated things can be compelled. 


Fourth, the fact that every part of the universe is originated and the fact of the fallaciousness of infinite 
regress indicate that everything observable came into existence from nonexistence, since all which 
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exists possibly had an origination other than itself and before such origination it did not exist. It is 
impossible for the nonexistent to act since it has no capacity to do anything, so what brought the 
nonexistent into existence must be something else other than what is nonexistent, and it is known that 
it must be other than what is originated by reductio ad infinitum. This eliminates all possibilities other 
than the Necessary Existent, so it is concluded that the Necessary Existent brings the nonexistent out of 
nonexistence and into possible existence, the meaning of possible existence being that existence which 
is originated and the effect of a cause. This positively ascribes creating to the Necessary Existent. If the 
Necessary Existent were not ascribed with creating, then there would be no reason for anything to exist, 
and it would imply a partner with the Necessary Existent who brought things out of nonexistence, which 
indicates the dependency of the Necessary Existent—contradicting its existence by definition. 


Fifth and sixth; it follows from affirming knowledge that the Necessary Existent must be able to 
perceive, in some way other than the ways of originated things, that which can be seen and heard. This 
is because, if the Necessary Existent was not aware of what is perceptible by sight and sound, then that 
would be an ascription of ignorance to the Necessary Existent, which is not possible, since it would 
contradict what has already been established and indicate inability, ignorance, limitations, and need, 
which are attributes of originated things. Seeing and hearing are therefore ascribed to the Necessary 
Existent. 


Seventh, speech is known as an attribute as well though negation, since if it were not an attribute then 
that would imply muteness, which is a defect and an inability which contradicts the previously 
established attribute of power, and undermining power indicates an attribute of originated things. 


Eighth is in rejection of the belief of some individuals and some far eastern religions that the Necessary 
Existent is a lifeless entity which interacts with the universe like some computer or machine. If this were 
true, it would indicate that the Necessary Existent has inability, since it would be obligatory for it to act 
in a certain way when interacted with, and this is an attribute of originated things. In a similar vein, if the 
Necessary Existent were lifeless then it would neither be able to perceive what is seen and heard nor 
have any ability to speak or will in any way, and this all indicates ignorance, inability, and compulsion 
which contradict the Necessary Existent by definition. So, the Necessary Existent must be attributed 
with life—in a way in which the meaning of the word is not the same as the meaning used for originated 
things—and is not obligated to act in a certain way when interacted with. 


To summarize, the attributes of the Necessary Existent which can be known at this juncture are Power, 
Knowledge, Life, Speech, Will, Hearing, Seeing, and Creating. Perhaps other attributes such as wisdom 
could be known rationally as well, but they would not be recognized by reason with the same level of 
certainty as the eight previously listed. 


What has been said is an expanded explanation of the rational proof for God’s existence, and this can 
possibly be expanded even further. If the Necessary Existence is affirmed to exist then God is affirmed to 
exist, since God refers to the Necessary Existent and the Necessary Existent refers to God. La hawla wa 
la quwwata ila billah. 


May peace and blessings be upon Muhammad, his family, and companions. 
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